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NOTES ON DATES 


Muslim dates are given according to the Hijra era or the event 
marking Prophet Muhammad’s emigration from Mecca to Medina. 
Although he arrived in Medina on 24 September 622, seventeen years 
later the Second Caliph "Umar (634-44) instituted Muslim dating on the 
basis of the lunar months, beginning with Muharram. Thus the first 
Muharram was calculated to have fallen on 16 July 622. The adoption 
of the lunar calendar leads to the loss of one year every thirty-three years 
of the Roman calendar. Hence 1407 Hijra (H) or Anno Hegirae (AH) 
begins in September 1986 AD and not in 2029. Of the two dates sepa- 
rated by an oblique in this book, the first is the Hijra (H) or Anno 
Hegirae (AH) and the second is AD. Where neither H nor AD is 
mentioned alongwith dates, AD is invariably implied. 

All equivalent dates have been taken from Wustenfeld- Mahler* sche 
Vergleichungs- Tabellen. 


NOTES ON TRANSLITERATION 


The limitations of the press forbid our using the full range of diacritical 
marks, which alone would have ensured perfect accuracy and consistency. 
Persian transliteration system in the Persian-English Dictionary by F. Stein- 
gass has been largely followed but only long vowels carry a macron, thus 
4,i, i. The Hindi diphthong in such words as Rā'o or Badā'ūni is marked 
by the sign * an apostrophe. Undotted ayn is marked by the sign’ and 
‘represents the hamzah. Place names of India in particular have not been 
marked and generally modern spellings have been preferred. 
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Introduction 


Commenting on the imperialistic traditions in Islamic studies, C. J. 
Adams says, 


*With very few exceptions the Western scholarly tradition tends to 
look upon Islam as a monolithic structure, having well-defined norms 
for belief and practice. These are usually identified with the reigning 
attitudes among Sunni Muslims, for which ‘reason the latter are often 
called ‘orthodox’. When in the course of Islamic history groups have 
differed from the alleged norms, or chosen other norms, the tendency 
has been to consider such people deviant, to assign them a role some- 
where outside the main stream of Islamic life or perhaps to ignore 
them altogether.” i : 


Adams goes on to say, 


“The most important scholarly casualty of the ‘monolithic’ set of 
mind are the Isna ’Ashari Shi’a, the great majority Shi'i community of 
Iran, Iraq, and the Indian subcontinent. Because the Shi’a have not 
belonged to the heart of Islam as scholars have conceived that heart, 
they have received only a fraction of the attention devoted to the 
Sunni community. In consequence, when scholars write of Islamic 
theology, their attention is given exclusively to Sunni thinkers; 
when they discuss the development of Islamic law, the subject for 
consideration is jurisprudential development in Sunni Islam. Ack- 
nowledgement is normally given to the fact that the Shi’a differ from 
Sunni opinions, but the differences are minimized, and it is seldom 
thought necessary to consider Shi'i views at length in order to under- 
stand their peculiar spirit and religious Weltanschauung.” 


Pointing out the differences between the Sunni and Shi’i ethos, Adams says, 


«The important facts are that differences do exist between Sunni and 
Shri Muslims, that these differences are great and important, that they 
are little noted in contemporary scholarship, and that they deserve 
the fullest and closest treatment. One may go so far as to say that the 
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fundamental ethos of Shi'ism differs from that of the Sunnis. Whereas 
the Sunni Muslim is preoccupied above all else with the awesome 
majesty of a Sovereign Lord who has commanded men to live in a 
prescribed way, his Shi'i brother builds his religious devotions around 
the themes of suffering and martyrdom, normally exhibiting a far 
greater element of emotional outpouring in the expression of his piety. 
Further, the Shi'a feels himself to have a closer and more personal 
relationship to the Divine reality through the living imàm and his 
representatives among the mujtahids of the community. The citation 
of basic differences could be multiplied in other fields such as the 
science of hadis or the role accorded to philosophy. European, 
particularly French, scholarship has paid more attention to the unique 
character of Shi'i Islam than has North American study. We cited 
above the numerous writings of Henry Corbin, who is perhaps the 
principal figure. There is, however, a clear need for greater attention 
to this field of endeavour. The desideratum is a series of works detail- 
ing the unique history of Shi'i thought, practice, and institutions for 
their own sakes and without the stigma of their being considered 
“heterodox” and “deviant”. There is an incalculable wealth of both 
primary materials and secondary studies in Arabic and Persian 
awaiting the attention of assiduous scholars." 


In the spring of 1946 John Norman Hollister submitted his thesis, The 
Shi'a of India to the Faculty of the Kennedy School of Missions, Hartford 
Seminary Foundation, U. S. A. in partial fulfilment of the requirements 
of the degree of Doctor of Philosophy. He says, 


. “The study of The Shi'a of India was undertaken at the suggestion of 
Dr. Murray T. Titus when he was completing his most useful work 
on Indian Islam. He realized that the historical development of Islam 
in India was permeated with, and sometimes controlled by, other 
influences. Many of these were truly Islamic yet strongly at variance 
with ‘orthodox’ positions and their real nature was concealed. Some 
of the influences were assuredly Shi'ite, though by no means all. There 
was room for some one to explore the part that Shi'ism had played in 
Indian Islam." 


1 GC. J. Adams, Islamic religious tradition in Leonard Binder, The study of the Middle 
East, New York, 1976, pp, 82-84, See also, the role of Shaykh al-Tüsi in the evolu- 
tion of a formal science of jurisprudence among the Shi'a in Co- Memorial Millenary 
of Shaykh al-Tüsi, edited by Mohammad Wā'iz-zādah, Mashhad, 1976, pp. 3-14, For 

s remarks on the evolution of ijtihād see Murtaza Mutahhari, 
Ilhāmi az Shaykhu't-Tá*ifa, Persian Paper in the Persian section of the above, pp. 
231-36. 

2 J.N. Hollister, The Shia of India, London, 1953, p. 1. 
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Hollister’s book is divided into two parts. The first part deals with the 
Isnā 'Ashariyyas and the second part deals with the Isma’iliyyas and their 
Must’ali and the Nizári branches. Chapters one and two deal with the 
main principle of Shi'ism. Chapters third and fourth deal with the Isna 
>Ashariyyas and the chapters fifth and sixth outline the biographies of the 
Imāms of the Isnà 'Ashariyyas. Chapters seventh to tenth describe the 
advent of the Isnā 'Asharī Shi'is in India. They largely deal with the 
political history of the Bahmani and successor kingdoms, the Mughal 
period, the Sultans of Kashmir and the kingdom of Awadh. The political 
and the diplomatic relations of the above rulers with the Iranian kings 
amount to the history of the Isna 'Ashari Shi'is in the Hollister's book. 
Chapter eleventh on the Muharram deals with the modern Muharram 
celebration in different parts of India. Chapter twelfth on the “Shiite 
Community Today” comprises short notes on the Shi’as in different 
parts of India and on Shi’i-Sunni relations. The work is based mainly 
on modern sources in English and Urdu. 

A total indifference to Shi'ism is exhibited by P. Hardy who translated 
and summarised excerpts on Islam in Medieval India in the Sources of 
Indian tradition edited by Wm. Theodore de Bary. Hardy says, “The most 
important schism in Muslim civilization is that caused by the Shi'a 
the party of "AR" Hardy is imbued with the imperialistic attitude 
towards Islam in blaming the Shi'is. Justifying his deletion of Shi'is from 
the Islam in medieval India he says, * Although the Shi'a were influential 
at the Mughal court in the sixteenth and seventeenth centuries: and 
enjoyed adherents among the rulers of the Deccan Muslim kingdoms which 
appeared in the fourteenth and fifteenth centuries, their contribution, to 
medieval Muslim thought in India has not been considered sufficiently 
distinctive in its social and political overtones to be included in the 
readings.” 

The Shi’is were and are contemptuously called as Rafiza, Rāfizūn or 
Rāfzis. The word Rāfiza is translated into English as deserter and was 
first applied by the Sunnis to those who renounced their allegiance to 
Zayd, a grandson of Imam Husayn who propounded the theory that 
the armed uprising was indispensable for the imdm to assert his rights 
and that an inferior could supersede a superior in imamate. Gradually 
the word Rafizi came to be used for all the devotees (Shi’as) of Imam "AN 
and Ahl-i Bayt, particularly for the ghulat (extremists). Some Sunni autho- 
rities condemn Shi'is as heretics and infidels; borrowing analogy from 
Christian Church the orientalists dub them as schismatics; Hardy follows 
the same line, 

The Shi’is, however, believe that the members of the Prophet’s Ahl-i 


3 Wm. T. de Bary, Sources of Indian Tradition, Columbia, 1959, pp. 374, 377. 
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Bayt (household) were custodians of the entire corpus of the Divine 
revelations and the Prophet’s traditions, Consequently their devotees or 
Shf'īs have closest proximity to the Prophet Muhammad's suma and 
shari’a than other Islamic sects. Shi'is do respect the Prophet’s wives and 
companions but evaluate their achievements in the light of their consistent 
devotion to the Prophet and his Ahl-i Bayt. 

As a gate-way of knowledge, the Prophet’s cousin and son-in-law, 
Imam ’Ali ibn Abi Talib strengthened the foundations of learning and 
spiritual traditions laid by the Prophet. His successors and devotees 
assiduously followed in their predecessors’ foot-steps. The persecution of 
the Shi'is and destruction of their libraries have deprived the world of the 
corpus of their basic intellectual traditions. The Shi'i bibliographical and 
rijàl (biographical) works bring to light only a very small portion of the 
contributions of the Imāms and their companions. Only a few works have 
survived. Some later scholars were mainly concerned to preserve the 
existing literature in their compilations. They paid no attention to 
critically examining them. In Akbar's reign the compilers of the Tārikh-i 
Alfi could not lay their hands on Ismā'īli sources. They go on to say that 
the standard Sunni works contained versions of the belief and history of 
the Isna 'Asharis which were not traceable in the Shi'i works, and no 
correct estimate of the Isnā ’Asharis was possible on the basis of Sunni 
works alone.* 

A large number of Shi'i scholars did not disclose their identity for fear 
of Sunni persecution. Nevertheless the sectarian beliefs of some of them 
came to be known in their own life time or in subsequent centuries. The 
religious and literary works of only a few Shi’i scholars reflect their sectarian 
beliefs. The Sunni tradition of rejecting ahddis (plural of hadis) on the 
ground that the narrators or one of the narrators in chains of the ahádis 
was a Shi'i has preserved the names of a large number of Shi'i scholars. 

The Sunni historians glorify persecution of the Shi'is by their Sunni 
caliphs and rulers. The Indian Sunni scholars also do not hesitate to refer 
to the persecution of Shi’is in order to demonstrate their ruler’s concern 
to promote the pious laws of the “illustrious Sunni sharia”. The sixteenth 
century historian Mulla 'Abdu'l-Oādir Badā'ūnī of Akbar's court was 
appalled at the policy of the protection of the Shi'is which the Emperor 
had initiated for political reasons. According to him the number of the 
Shi’is in his days was not large but in the interest of the preservation 
of Sunni way of life he advocates that the movement should be nipped 
in the bud or else they would like ibn "Algami, the prime minister of 
the last 'Abbàsid caliph, al-Musta'sim (640-56/1242-58) treacherously 


4 Tàrikh-i Alfi, compiled by a board of scholars in Akbar's reign, Índia Office Library, 
London Ms., Ethé 112, 4. 295a. ` 
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destroy the Mughal empire.’ Consequently in Badā'ūnī's Muntakhabu't- 
tawarikh, the Shi'is, whom the author considered as the fifth columnists, 
are frequently mentioned. 

The Zakhiratu‘l-khawanin compiled by Shaykh Farid Bhakkari in 1060- 
61/1650-51 and the Mat asiru‘l-umara’ by Nawwāb Samsámu'd-Dawla 
Shah Nawaz Khan, comprising the biographies of the Muslim and Hindu 
dignitaries of the Mughal court from 1500 to about 1780 A. D., tell us of 
the sectarian beliefs of some noblemen. In other sources we get the 
informations about the religious beliefs of Mughal dignitaries only 
incidentally. For example, Shāh Nawaz does not make any comments 
about the religious beliefs of Ahmad Beg Khan, the nephew of Ibrahim 
Khan Fathjang. The latter was the son of Ptimādu'd-Dawla Mirza Ghiyās 
Beg and the brother of Nar Jahan. Describing atrocities perpetrated by 
Ahmad Beg Khan, the governor of Siwistān and his brother Mirza Yūsuf, 
Yüsuf Mirak bin Mir Abu‘l-Qasim Namkin, the author of the Mazhar-i 
Shahjahani, says, “Obviously the Shi'i faith considers the persecution of 
the Sunnis as the best form of worship."$ Had Ahmad Beg Khan been a 
kind governor, Yüsuf Mirak would have never told us about the religious 
beliefs of Ahmad Beg Khan. The present work (A Socio-intellectual History 
of the Shi’ts in India) has been reconstructed on the basis of. similar stray 
remarks inthe contemporary and near-contemporary sources. No attempts 
have been made to force Shīism on the personalities discussed in the 
present work. 

The political structure of the Shi'i rulers of the Deccan and for that 

"matter the political structure of the Safawids in Iran was based on the 
administrative frame-work of the >Abbāsid caliphs and the Turkic ruling 
dynasties of Iran. Neither did the Safawid rulers of Iran nor the Shii 
rulers of Deccan evolve a new political theory or pattern of the central 
or provincial structures of their kingdoms. The traditional Ghazālian 
tradition of polity was the principal basis of Shi'i rule. The only diffe- 
rence was that the Shī'i rulers considered the twelfth Imàm as the de facto 
ruler of the world, they themselves being his deputies. The Shii impact 
was felt because of the individual contribution of the Shi'i dignitaries 
and scholars. Some rulers and ministers made significant contributions 
to the promotion of Shi'ism in the Deccan. In the sixteenth and seven- 
teenth centuries the impact of Shi'ism in the rest of India assumed 
tangible shape because of the intellectual contributions of the Shfi 
dignitaries of the Mughal Emperors. The policy of the peaceful co- 
existence of Akbar and his successors, which some Shi'i ministers and 
administrators helped their Emperors to strengthen, enabled the Shi'is 


5 Mulla 'Abdu'l-Qádir Bada'üni, Najātu'r-Rashīd, Lahore, 1976, pp. 369-70. 
6 Yūsuf Mirak, Mazhar-i Shākjahāni, Hyderabad, Sind 1962, p. 156. 
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to lead a peaceful life and to compete with contemporaries in all spheres 
of political, social and intellectual life. Consequently, Shi'i intellectuals 
left an indelible mark on the administration, culture and social life of 
India. Naturally the Shi'i contributions to the intellectual milieu of the 
sixteenth and seventeenth century India call for a detailed examination. 
The present work is a humble attempt in this direction. 

In the eighteenth century the establishment of Shi'i provincial dynasties 
in Bengal and Awadh and the growing domination of the Shi'i dignitaries 
over their Emperors, who were unable to assert their authority, stimulated 
the Shi'is to openly declare their beliefs. The Sunni intellectuals such as 
Shah Waltu'llāh (1145/1732-1176/1762), his son Shàh "Abdu'l- Aziz 
(1159/1746-1239/1824) of Delhi and Qazi Sanā'u'llāh of Panipat (1138/ 
1725-26-1245/1829) became spear-heads of the movement to stem the 
tide of Shi'ism and the Sunni Tafzliyya tendencies. The Shii ’ulama‘ 
also plunged themselves to the task of refuting the Sunni polemical 
works. 

Modern monographs on Indian ruling dynasties refer to Shi'ism in 
passing. For example History of the Medieval Deccan edited by H. K. 
Sherwàni and P. M. Joshi in two volumes refers to so-called Stan 
atrocities but does not care to inform the readers about Shi'ism. The 
second volume of the above work which deals exclusively with art, archi- 
tecture, literature, sūfism and social development does not assign a 
chapter to Shi'ism. It has been taken as a heterodox movement unworthy 
of finding place in the history edited by a Sunni, although a considerable 
number of the rulers of the successive Bahmani states were Shi’is and 
made singular contributions to the development of Shī'ism in India. 

The modern historians of the Mughal rule in India hardly refer to 
Shiis. The historians of religions and sijfism distort facts about Shī'ism 
and Indian Shi'i leaders in order to glorify the image of Sunni reformers. 
In a seminar defending anti-Shi'i movement launched by Shah Wali- 
u'llāh, K. A. Nizàmi stated, *5........ the book Izdlatu‘l-khifa’ (sic) was 
the result of certain controversies raging amongst the Shi'a and the 
Sunni scholars.......... Sayyid Dildār 'Ali had, at this time, em- 
phasised the need of separate Shi’a congregational prayers"? The state- 
ment exhibits Nizāmi's abysmal ignorance of Indian Shi'i scholars. Per- 
haps he does not know that Sayyid Dildar 'Ali was born in 1166/1752-53 
while Shah Waliu'llàh died in 1176/1762. In the last years of Shah 
Waliu'llāh, Sayyid Dildār "Ali had been receiving his early education. 
Shah *Abdu'l”Aziz's Tuhfa-i Isnā "Ashariyya in Persian gave rise to a 
plethora of Shi'i defensive literature in Persian and later on in Urdu. 
The books dealing with counter-refutations of each other are enormous. 


7 S. T. Lokhandwala (ed.), Indian contemporary Islam, Simla 1971 > p. 434. 
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What is wanting is a scientific analysis of Shī'i intellectual contributions 
in other spheres of life. 

Like the Sunni intellectuals devoted to Ghazali (450/1058-505/1111) 
the Shi'is did not discourage the study of sciences and philosophy. The 
Shi intellectuals significantly enriched sciences and philosophy. As 
early as the seventeenth century the Sh?'1 intellectuals were imbued with 
the interest in the European sciences and philosophy. The present work 
discusses both the classical and Western influences on the Shi'i scientists 
and philosophers. The contributions made by the traditional 'ulamd 
to enrich science and philosophy have also been analysed. 

Until the end of the eighteenth century the Shi'1 intellectuals in India 
were largely Iranian immigrants. It was from the end of the eighteenth 
century that Shi'is born in India began to enrich the intellectual life of 
the country. Consequently the intellectual history of Shi’as in India is 
the history of Iranian immigrants who brought about an intermingling 
of the best intellectual traditions of their country with Indian culture 
and society. 

The present work is based on the contemporary and near contemporary 

. sources. The period covered in this work is so large and the sources 
so varied that it is not possible to critically examine them here. The 

j details of Arabic sources may be studied in Brockelmann's Geschichte dar 

` arabischen litteratur von C. B., Weimar-Berlin, 1898-1902. C. A. Storey's 
Persian Literature, a bio-bibliographical survey, vol. I and vol. II (incom- 
plete) is the best guide-book on Persian sources. The Kashfu‘l-hujub 
wa'l-istàr by Pjàz Husayn Kintüri is an important Shi'i bibliographical 
work. More comprehensive is az-Zart’a ila’ tasanif ash Sha by Agha 
Buzurg Tehrani in several volumes. The works drawn upon for the 
present study are listed in the bibliography. 

The problems of production have led thé publishers to divide the book 
into two volumes. The first volume brings the history from the Prophet 
Muhammad's days down to the martyrdom of Qazi Nūrv'llāh Shustari 
in Jumada II 1019/September 1610. Chapters on Shii struggle for 
existence in the Northern India, the Shi'i *ulamā', Shri contributions to 
philosophy, science and literature in India, the commemoration of the 
tragedy of Karbala CÁshüra) and the Shī'īs and modernism have been 
included in the second volume. 


CHAPTER ONE 


Early Isnā Ashari Shi ism 


Shi'a is an Arabic word which occurs in several Qur'ánic verses. 
According to Arabic lexicons, the friends or followers of a person are 
called his Shi'as.? The word Shi'a is singular but is used alike for all 
forms and genders. The term Shi'ž means conforming to Shi'aism. 

The devotees of Prophet Muhammad, his Ahl-i Bayt or Ahl al-Bayt, 
(members of the family defined by the Prophet), or Al (nearer or nearest 
relations), or qurba (relatives or kinsmen), or "irai? (near relations), 
are Shi’is. According to the Prophet's own definition members of the. 
Ahl-i Bayt, Al, gurba, or *itrat are the Prophet’s cousin and son-in-law, 
"Alī ibn Abi Talib, the Prophet’s daughter (Fatima) and her two sons, 
Hasan and Husayn. The Prophet’s wives are not included in this res- 
tricted circle. This is confirmed by the exegetists of the Qur‘an and works 
of hadis. For example the following verse says : 


“Allah’s wish is but to remove uncleanliness from you, O Folk of the 
Household (Ahl al-bayt) and cleanse you with a thorough cleansing."4 


Before this verse was revealed, the Prophet took Hasan, Husayn, "Ali 
and Fátima under a striped cloak and declared “These are members 
of my Ahi al-Bayt",5 According to the Prophet's wife, Umm-Salima, 


1 Qur'ün, XXVIII, 15, XXXVII, 83. 

2 See al-Oāmūs, Taju'l-'arüs, Lisánu'l- Arab. 

3 The word occurs in the Prophet's last sermon, "I leave behind with you two 
“weighty [things] Book of Allah and my rat (itratī). Verily they are inse- 
parable until they meet me on the Day of Resurrection at the pool in the paradise 
(kawsar). You (Muslims) should hold them fast in order to save yourselves from 
going astray.” Imam "Ali and Imam Hasan also referred to the above Prophetic 
injunctions in their sermons. Sibt ibn al-Jawzi, Tazkira khwass al-umma, Cairo 
n. d., pp. 113-14; 'Abdu'l-Haqq Muhaddis Dihlawi, Ash’a al-lam’at Sharh Mishkāt, 
Delhi n, d., IV, p. 378. 

4 Qur'ün, XXXIII, 33. 

5 Sahih Muslim, Book XXIX, no 5955, Muhibb al-Tabari, Riyāz al-nazara, Egypt 
n. d., part II, p. 188; Abū "Abdu'llah Muhammad al-Hakim, Mustadrak *alā*ļ- 
Sahihayn, Hyderabad, 1341/1922-23, IIl, pp. 146-48. 
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this verse was revealed in her house. She, therefore, asked the Prophet 
if she was included in the Ahl al-Bayt. He replied that her destiny would 
be exalted but she was one of his wives and not a member of the Ahl 
al-Bayt.6 According to *K‘isha, another of the Prophet’s wives, when 
the Prophet recited the verse he took only Hasan, Husayn, 'Ali and Fátima 
under a striped cloak.* She was excluded. For the next six months the 
Prophet visited ’Ali’s house after morning prayers and recited the above 
tathir, or (cleansing) verse, to confirm who belonged to the Ahl al-Bayt.® 

The following mubahila® (mutual cursing) verse also confirms the names 
of the members of the Ahl al-Bayt. This was revealed in 10/631 as a 
result of the continued rejection of the Prophet's sermons by the Christians 
from Najran.! The verse says : 


* And who so disputeth with thee concerning Him, after the knowledge 
which hath come unto thee, say (unto him): Come ! we will summon 
our sons and your sons, and our women and your women, and ourselves 
and yourselves, then we will pray humbly (to our Lord) and solemnly 
invoke the curse of Allāh upon those who De "7 


In compliance with this Divine command the Prophet set out from his 
house with 'Ali, Fátima, Hasan and Husayn. Among women only 
Fátima accompanied the Prophet and none of his wives. When the Chris- 
tian priests saw their innocent faces, they were apprehensive and made 
peace.” 

The term qurba (kinsfolk) in a Qur‘anic verse indicates that only "Ali, 
Fatima, Hasan and Husayn are designated. The verse says: 


“This it is which Allah announceth unto His bondmen who believe 
and do good works. Say (O Muhammad, unto mankind): I ask of you 
no fee therefore, save loving kindness towards [my] kinsfolk.” * And 
who so scoreth a good deed we add unto its good for him. Lo! Allah 
is Forgiving, Responsive." 


6 Ibn Hajar Makki, Sawā'ig muhriga fi'r radd *alā* ahli‘l-bid’a wa‘z-zindiga, Egypt, 
1308/1890-91, pp. 87-89; Riyāz al-nazara, 1L, p. 188. 
7 Sahih Muslim, Cairo, n. d., V, p. 287. 
8. Ahmad ibn Hanbal, Musnad, part ITI. 
9 Jāru'llāh Mahmüd bin Umar al-Zamakhshari, Kashshaf, Cairo, n. d., p. 307; 
Tabari, Jami’ al-bayān, Egypt n. d., VI, pp. 473-16. 
10 Shaykh 'Abdu'l-Haqq Muhaddis Dihlawi, Madārijun-Nubūwwa, Delhi 1281) 
1864, II, p. 460. 
11 Qur‘an, III, 61. 
12 Kashsháf, p. 307. 
13 Qur'an, XL, 11, 24. 
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The word Al (nearest relations) or zurriyat (immediate family) of the 
Prophet Muhammad comprised Fatima, 'Ali, Hasan and Husayn. They 
are also known as holy Panjatan. The history of Islamic sects is marred 
by sectarian bigotry and controversial judgements but these basic facts 
about Fatima, 'Ali, Hasan and Husayn are indisputable. In the following 
discussion we shall, therefore, draw mainly upon classical Sunni sources 
in order to maintain scientific objectivity. 


>*Alī ibn Abi Talib 

'Ali, the son of the Prophet's uncle Abi Talib, grandson of 'Abdu'l- 
Muttalib and great-grandson of Hashim, was born on 13 Rajab in 
600 A.D. in Ka’ba. He opened his eyes in Prophet Muhammad’s arms 
and was brought up by him. In 610 A.D., the Prophet received his first 
revelation and his wife Khadija accepted him as the Prophet of God. 
Then *Ali joined them.“ He was followed by Zayd bin Haris (d. 8/629), 
a slave belonging originally to Khadija whom she had presented to the 
Prophet.5 The precedence in the list of later converts is disputed. 

For three years the Prophet secretly practised Islam. Then the follow- 
ing verse was revealed : Warn thy tribe of near Kindred”.1% The Prophet 
therefore asked "AR to prepare some food and invite all the descendants 
of "Abdu'l-Muttalib to a feast. About forty people, including the Pro- 
phet's uncles, Abi Talib, Hamza, ’Abbas and Abū Lahb assembled. 
After the feast the Prophet wished to address them. Abü Lahb dismissed 
the gathering, however, calling the Prophet a magician. Next day 'Ali 
again prepared some food and invited the Prophet's relatives. This time 
the Prophet spoke to them. He said that he knew of no Arab who offered 
a better gift to his nation for the present world and the world hereafter 
than himself. He then asked who would be willing to accept God's 
promised benefits in this present world and the world hereafter and so 
become his brother, regent and successor. Only 'Ali stood up to share 
the burden and the Prophet declared that undoubtedly 'Ali was his 
brother, regent and successor. Abū Lahb bin ’Abdu‘l-Muttalib laughed 
and taunted Abi Talib, saying that he was being invited to obey his own 
son.i? 


14 Ibn Hishám, Muhammad bin "Abdu'l-Malik, Sirat al-Nabi, Cairo, 1937, T, pp. 
256-59; Ibn Sa'd, Muhammad, Kitab at-Tabagāt al-kubra, Leiden, 1333/1914-15, 
I, pp. 126-30; al-Ya'gūbī, Ahmad bin "Ai Ya'qüb al-Wāzih, at- Tárikh, Beirut, 
1960, IT, pp. 21-23; Mustadrak al-Sahihayn, ITI, p. 483; Ibn al-Asir, Abu'l-Hasan 
"Alī bin Karim, al-Kamil fi't-tārīkh, Beirut, 1965, pp. 48-51. 

15 Ibn Hisham, I, p. 265; Kulayni, Usül min al-Kafi, Tehran od. II, pp. 347-49, 

16 Qur'àn XXVI: 214. 

17 Ibn Hisham, I, pp. 274-84; at-Tabari, Abū Ja'far, Tarikh a r-rusul wa'l-mulük, 
Leiden, 1964, I, pp. 1171-80; Mustadrak, III, pp. 135-39; Ya'qübi, II, pp. 25-26. 
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Prophet Muhammad’s speech brought "Ah into the limelight and, 
according to the Shi'js, foreshadowed his succession to the Prophet. Tt 
marked the beginning of Shī'ism. Muhammad's preaching of the Divine 
unity and his own mission as a prophet appalled the Ouraysh aristocracy 
who considered his mission a threat to their supremacy. They pressed 
Abi Talib to discipline Muhammad but he steadfastly supported his 
nephew. The fury of the Quraysh was vented therefore on the newly- 
converted followers of Muhammad, of whom many were tortured and 
killed. The Prophet was not spared either. "Ali, who was as brave as 
a lion, always accompanied him and defended him, in particular, from 
the crowds of urchins whom the Quraysh had ordered to harass the 
Prophet. Gradually the number of Muslims increased to the utter disgust 
of the heathen Quraysh. 

At the Prophet's suggestion, some of his followers moved to Ethiopia 
under his cousin Ja'far where king Najashi gave them protection, ignoring 
the pressure applied by the Quraysh for their expulsion thanks to the 
persuasive argument of Ja'far. Ultimately, in the seventh year of his 
mission, the Prophet's clan, numbering about forty and known as the 
Hāshimites, was boycotted and driven into a valley later known as Shi'b 
Abi Talib. They remained there for about two to three years. Never- 
theless Abi Tàlib protected Muhammad in the face of the threat to his 
own and that of his sons’ lives and refused to surrender Muhammad to 
his enemies. Finally the endurance of Muhammad and his defenders 
defeated the Quraysh and the latter had to lift the boycott.” 

In the tenth year of the Prophet's mission his wife Khadija and his 
uncle Abi Talib, the indefatigable protector of the Prophet and Islam, 
died. The Quraysh grew more aggressive. Then an invitation was 
received from the Khazraj and Aws tribes of Medina, who had embraced 
Islam, asking the Prophet to move there along with his friends. Muhammad 
decided to accept. When the Quraysh learned of this decision, they posted 
a body of picked warriors to besiege the Prophet’s house and kill him. 
"Ali volunteered to sleep in the Prophet's bed. The besiegers were lulled 
into a false sense of security and Muhammad left Mecca for Medina 
unharmed. *Ali's willingness to sacrifice his life for the Prophet is unique 
in the history of mankind.” 

The Prophet, accompanied by Abū Bakr, reached Medina in September 
622 A.D. Fulfilling the Prophet’s obligations in Mecca, ^Ali arrived 
three days later. Other immigrants followed. They were known as the 


18 Ibn Hisham, I, pp. 312-39; Kamil, IL, pp. 68-75. 

19 Tabarī, I, pp. 1189-91; Ibn Sa'd, I, pp. 134-41; Ya'qübi, IT, pp. 31-32. 

20 Tabari, I, pp. 1232-34; Ya'qübi, I, pp. 39-40. According to Ya'qübi, Gabriel 
warmly congratulated 'Ali; al-Mufid, Kita) al-Irshād, (tr.), pp. 31-32. 
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muhājirūn and were joined in brotherhood with the Prophet’s helpers 
in Medina called the Ansar. The Prophet re-affirmed his brotherhood 
with "A2 He built a mosque in Medina for congregational prayers 
and he and his companions built their houses around it. Their doors 
opened towards the mosque but the Prophet, according to a Divine 
command, ordered them to close these doors to maintain the mosque’s 
sanctity. Even the Prophet’s uncle, Hamza, had to obey this injunction. 
Only the door of ’Ali’s house was not shut. Naturally, the Prophet’s 
companions protested but he silenced them by saying that he was only 
obeying God's commandments.22 

The Prophet wished to live peacefully in Medina but the Meccan 
tribes allowed him no respite. Although the Jewish tribes had formed 
a confederation with the Khazraj, they refused to accept the immigration 
of the Prophet and his supporters from Mecca. The Jewish tribes Bani 
al-Nazir and the Bani Qurayzah by name, in particular, were adamant. 
Subsequently they were expelled from Medina.?5 ` 

In Ramazan 2/March 624, the Prophet marched at the head of 313 
Muslims to intercept the Quraysh caravans comprising 950 warriors 
led by his inveterate foe, Abü Sufyan, in order to save Medina from a. 
surprise attack. A fierce battle took place at Badr, south-east of Medina, 
where the road from Medina joined the caravan route from Mecca to 
Syria. The Prophet's uncle, Hamza bin *Abdu‘l-Muttalib, and "Ali, who 
was about twenty-four years old, fought valiantly with a small number of 
their supporters. About forty leading Quraysh combatants were slaugh- 
tered by 'Ali alone.4 The Prophet achieved a glorious victory over his 
enemies. 

This defeat undermined the prestige of the Quraysh. In Shawwāl 
3/March 625, they avenged their humiliation at Uhud near Medina. 
Among those killed was the Prophet’s uncle Hamza. The Quraysh 
women, led by Hind, the wife of their leader Aba Sufyan, whose father 
"Utbah had been slain by Hamza at Badr, mutilated the corpses, Putting 
on a necklace of ears and noses of the corpses of Muslims, Hind cut open 
Hamza’s abdomen in order to eat his liver but could not swallow īt,25 


21 Ibn Hisham, II, pp. 118-23; Ibn Sa'd, I, pp. 152-53; Ya'qübi, II, pp. 41-42; Ibn 
Asir, IL pp. 107-11; Ibn 'Abdu'l-Barr, Kitab al-Isti?ab, Hyderabad, 1318/1900-1, 
I, p. 473, Kulayni, II, pp. 351-55. 

22 Ibn Hanbal, Musnad, I, pp. 175, 330, LĪ, p. 26, IV, p. 369; Riyaz al-nazara, II, p. 
192; Tabari, I, pp. 1256-60; Mustadrak, III, pp. 116, 125. 

23 Tabari, I, pp. 1372, 1450. 

24 Ibn Hishām, II, pp. 266-82; al-Waqidi, Kitab al-maghāzī, London, 1966, I, pp. 
144-52; Tabari, I, pp. 1303-17; Ibn Sa'd, II, pp. 25-35; Ya'qübi, II, pp. 45-46; 
Kamil, TI, pp. 116-31; Ibn Abi‘l-Hadid, Sharh Nahj al-balagha, IV, pp. 419-25, 

25 Ibn Hisham, III, pp. 15-41; Tabari, I, pp. 1400, 1402, 1404, 1407, 1408, 1416; 
Ibn Sa’d, II, pp. 25-35; Mufid, pp. 44-62. 
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The Prophet was wounded in the fray but 'Ali carried him to a safe place 
in the nearby mountains. Some Muslims fled to Medina; one group, 
which included "Umar, just gave up fighting and sat down helplessly. 
When it was later ascertained that the Prophet was still alive, "Umar, 
Aba Bakr, Talha and Zubayr bin al-Awwam reported to him.” 

In 5/627 the Quraysh and the Jews formed a confederation and besieged 
Medina in a bid to annihilate the Muslims. The ensuing fight is known 
as the battle of Ahzab (the Confederates). As part of his defence the 
Prophet had a trench dug facing the enemy in order to prevent a sudden 
attack. The confederates stopped all supplies to the Muslims. The 
month-long siege resulted in famine conditions and exhausted the patience 
of the besieged. The stalemate was broken by the Quraysh leader, *Amr 
bin ’Abdwudd who crossed the trench and challenged Muslims to per- 
sonal combat. Only 'Ali volunteered. Twice the Prophet refused 'Ali 
permission but, when no other Muslim could be found to take up the 
challenge, he was forced to concede to "Als request." He put his own 
. turban on ’Ali’s head and besought God's protection for "Ab, 

When *Amr learned that ’Ali ibn Abi Talib had accepted the challenge, 
he tried to avoid the contest, for 'Ali's fame as an invincible warrior had 
already been established at Badr and Uhud. He urged ’Ali to find 
another warrior claiming he did not wish to kill his friend Abi Talib’s 
son. 'Ali replied, however, that he was determined to kill him unless he 
either accepted Islam or returned to his homeland. ’Amr lost his temper 
and attacked 'Ali. The two heroes were locked in a deadly combat. | 
According to Jābir bin ’Abdu‘llah Ansāri, an eye-witness, the clouds 
of dust prevented him seeing all the blows exchanged. When the cry 
“Allāh is Great" was heard from "Ab, he could understand that 'Ali 
had killed ?Amr. 'Amr's supporters fled. One of them, Nawfal bin 
'Abdu'llàh, fell into the trench. The Muslims began to stone him but 
Nawfal challenged them to fight him in the trench. 'Ali jumped in and 
made short work of him.*? When 'Amr's sister, *Amrah, learned of the 
circumstances leading to her brother's death she wrote an elegy, paying 
tribute to ”Alī's chivalry, nobility and magnanimity, which exhibited 

' satisfaction that he had met his end by the sword of such a famous 
warrior.9? 

The death of ^Amr and Nawfal struck terror into the hearts of the 


26 Wagidi, I, pp. 197-307; Ya'qübi, IL, pp. 47-48; Ibn Asir, IL, pp. 1481-61; Raz 
al-nazara, IL, pp. 252-54; Ibn Abi'l-Hadīd, IV, pp. 428-99. 

27 Hasan Dayar Bakrī, Tárikh al-khamis, Egypt n. d. I, pp. 481-82; Ya'qübi, LI, 50-51. 

28 Infra, pp. 79-80. 

29 Ibn Hisham, ITL, pp. 241-42; Tabari, I, pp. 1304, 1475-76; Tárikh al-khamis, 1, pp. 
481-82. 

30 Ibn Sa'd, II, pp. 47-53; Mufid, pp. 63-72. 
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Quraysh. They raised the siege and fled. The Prophet returned home 
victorious.: He marched against the stronghold of the Banü Qurayzah 
near Medina.*! They were one of the principal contenders at the battle 
of Ahzāb, or the battle of the trench (khandag), as it was alternatively 
known. 'Ali galloped his horse right up to the walls of their base. The 
Banü Qurayzah were besieged for twenty-five nights. Many were killed; 
the remainder surrendered.? 

Six years passed and the Muslims were still precluded from making 
pilgrimages. In Zu'lqa'da 6/March 628, the Prophet, taking advantage 
of the annual truce for pilgrims, allowed his followers to make their 
preparations for pilgrimage. Fourteen hundred Muslims led by the Prophet 
* himself on his camel, set out wearing the pilgrim's dress of unstitched cloth 
towards Mecca. Armed bands of Quraysh marched to prevent the Prophet 
entering Mecca. The Prophet, therefore, stopped at Hudaybiyya nearby 
and agreed to a truce lasting two years in order to maintain the sanctity 
of Mecca. He asked "Ali to write down the terms. The Quraysh leader dis- 
puted "Ali's right to add the Prophet's title, Rasiil-Allah (Allāh's messenger) 
to Muhammad's name. 'Ali refused to erase it, so the Prophet himself, in 
the interest of peace, removed the words, thus saving 'Ali any embarrass- 
ment.3$ 

Although the Muslims still could not realise their ambition to make a 
pilgrimage, the treaty was a great triumph. In it Muhammad was recog- 
nized as a head of state by the Quraysh who had previously considered 
him merely an outlaw. It also gave the Muslims protection from sudden 
attack by the Quraysh and enabled the Prophet to deal with the threat : 
from the Jews who were massing in their stronghold, Khaybar, north of 
Medina. The fort was well protected environmentally by swamps and 
palm groves.*4 It was also surrounded by a chain of fortresses and various 
hostile tribes. The Jews reinforced the strongest fort, Oamüs, by digging 
a trench around Khaybar, a tactic copied from the Prophet’s battle against 
Meccans. It proved an invaluable defence to the Jews.35 

These preparations forced the Prophet to take immediate action. After 
returning from Hudaybiyya, the Prophet stayed for fifteen days or a month 
at Medina. Early in 7 Hijra/May-June 628, he marched against Khaybar. 
The neighbouring fortress of Na'im was conquered easily. The Muslims 
also quickly captured the four other fortresses but the strongly fortified 


31 Tabari, I, pp. 907, 1372, 1450, 1471, 1477; Mufid, pp. 72-76. 

32 Ibn Hishám, III, pp. 257-65; Tabari, I, pp. 1497-1500; Ibn Sa'd, TI, pp. 53-56; 
Ya'qübi, pp. 52-53; Ibn Asir, III, pp. 185-88; Tarikh al-khamis, Il, pp. 17-20. 

33 Ibn Hisham, IIL, pp. 355-58; Ibn Sa'd, II, pp. 107-17; Ya'gūbī, IL, pp. 54-55; 
Ibn Asir, IT, pp. 200-10; Mufid, pp. 80-83, ` 

34 Ibn Hisham, III, pp. 378-80; Ibn Sa’d, II, pp. 106-17. 

35 Ibn Sa’d, II, pp. 53-56; Riyāz al-nazara, II, pp. 191-92. 
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Qamiis was under the command of their great warrior, Marhab, and the 
Jews put up a fierce resistance. One after the other, the Muslim heroes, 
including Abū Bakr and ’Umar, unsuccessfully charged Qamüs fort with 
the Prophet's standard in hand. "Umar blamed the army for cowardice 
and they, in turn, blamed him.** The Prophet who knew the truth was 
annoyed with their wrangling. He declared: “Tomorrow I will give 
the standard to the hero who is the friend of Allah and His Prophet, and 
they, in turn, are the hero’s friend. He will not return until he is crowned 
with victory by Alláh." The prophecy of victory revived the spirits of the 
Islamic heroes. Next morning each of them, except 'Ali, who had not yet 
commanded an attack as he was suffering from a pain in his eyes, expected 
to receive the standard. One of the commanders Sa’d bin Abi Waggās, 
even walked close to the Prophet to attract his attention. The Prophet, 
however, summoned 'Alī, placed his saliva in Alī's eyes and gave him the 
standard. ’Ali resolutely accepted the challenge.*” 

The defenders, led by Marhab's brother, al-Hāris came out of the fort 
to give battle. The Muslims retreated but "Ali fought valiantly and killed 
al:Hāris. Marhab was filled with anger. Shouting boastfully, he fell upon 
> Ali but he too was overthrown and killed. His followers fled into the fort 
and closed its gates. "Ali pursued them. His horse jumped the trench. 
'Ali pulled down one of the gates to make a bridge for the army to follow 
him. His troops seized the fort.** 

The defeat crushed the Jews’ offensive. The Prophet allowed the Jews 
of Khaybar to retain their lands. They were, however, required to pay 
a tax of half their produce. The Jews in the neighbouring agricultural 
colony, Fadak, surrendered without fighting. The Prophet concluded an 
agreement with the Jews on sharing the crops. He retained Fadak as his 
own share in the spoils of Khaybar.?? 

After his return to Medina the Prophet wrote to the rulers of the Iranian 
and Byzantine empires inviting them to embrace Islam. He also wrote 
to King Najashi of Ethiopia. One year after the treaty of Hudaybiyya, 
and according to its terms, he ordered the Muslims to perform *umra*? as 


36 Tabarī, I, p. 1579. 
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they were prevented from performing the hajj.*t 

In Jumada I 8/September 629 the Prophet sent a punitive expedition, 
under the command of Zayd bin Haris, against the people of Müta near 
the Syrian border, where some of his messengers had been killed. The 
forces swiftly mobilized by the Byzantinian governor greatly outnumbered 
the Muslims. A desperate battle was fought. Zayd was killed. According 
to the Prophet's earlier orders, Ja'far bin Abi Talib the leader of the 
immigrants to Ethiopia, assumed command. He also fought valiantly.4? 
When he was killed, Khalid bin Walid, assumed command at his own 
initiative but was forced by the enemy to retreat. He returned to Medina 
where he was greeted with accusations of cowardice. The Prophet's grief 
at this disaster knew no bounds? The Quraysh tribe, believing that 
Muslim power had now been liquidated, violated the Hudaybiyya treaty. 
Abü Sufyàn and other senior members of the Quraysh community decided 
to take advantage of the Muslim losses and extend the truce from two to 
ten years. The Prophet had no intention, however, of allowing them to 
consolidate their position. He marched from Medina at the head of a 
large army. Abū Sufyān and the Quraysh leaders grew apprehensive. 
Then Abū Sufyān embraced Islam. The Prophet ordered that whoever 
entered Abii Sufyan’s house, or closed his doors, or went into Ka’ba should 
bespared. The Quraysh accepted his terms and surrendered. Abū Sufyán's 
own wife Hind, mother of Mu'āwiya, flew into a rage and abused her 
husband for his cowardice. The Prophet entered Mecca and granted an 
amnesty to its inhabitants. He did not, however, spare the idols. According 
to the Prophet's orders, *Ali mounting on the Prophet's shoulder, smashed 
the biggest figure, Hubal.t5 Khalid bin Walid was sent to destroy "Uzza 
at Nakhla. He then went to Jazima. Initially the tribes were reluctant to 
surrender to Khalid but ultimately they laid down their arms. Khālid, 
however, arrested and slaughtered many of them. The news shocked the 
Prophet and he sent "AR to pacify the tribesmen.‘¢ 

After a fifteen days’ stay at Mecca the Prophet and his army left for 
Medina. Near Hunayn, the Muslims, numbering at least 12,000, were 
attacked by the neighbouring tribes. Many Muslims fled but "Alī, and 
some other Hāshimites, remained firm with the Prophet. 'Ali fought 
valiantly and drove off the invaders. From Hunayn the Prophet marched ` 
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against Tā'if. His forces besieged the town for a month, and ultimately 
it surrendered. Aba Sufyan and his sons obtained the lion’s share of the 
booty to the annoyance of the Ansar from Medina. The Prophet’s explana- 
tion, however, satisfied them.7 Subsequently more tribal detachments 
swelled the Muslim numbers. 

The Prophet had little rest at Medina as the mobilization of troops in 
Syria alarmed him. Appointing Ab as his deputy in Medina, he left the 
town in Rajab 9/October-November 630 for Tabük at the head of an army. 
The munāfigūn (hypocrites) spread mischievous rumours in order to 
provoke "Ab into leaving Medina. This would have given them a free hand 
to destroy Medina. "Ali caught up with the Prophet and reported these 
rumours but the Prophet asked him to return to Medina, assuring him that 
his position with him was the same as Aaron had held with Moses, except 
that no prophet would follow him. When the Prophet arrived at Tabak 
the Syrian army massed there turned tail and fled. A Christian prince 
living on the border surrendered and agreed to pay jizya (poll tax).** 

The Tabūk victory made almost the whole Arabian peninsula submissive 
to the Prophet and delegations were received from all over the region. 
Ka’ba was cleansed of idols but the polytheists living around Mecca still 
practised their pre-Islamic rites and violated their agreements of peace 
with the Prophet. The ninth chapter of the Qur'an, entitled al-Tawba 
(Repentance), confirms this. This chapter was revealed before the hajj 
(pilgrimage) of 9/630. The Prophet had already deputed Abü Bakr to 
lead the party of pilgrims to Mecca. Then the Prophet received a Divine 
command to either deliver the message in the chapter himself or to com- 
mission some member of his family who enjoyed an equal importance to 
perform that hazardous mission. The Prophet chose "Ali. "Ali took the 
Tawba chapter from Abü Bakr who was mostupset. He wentto the Prophet 
to ask the reason for his dismissal The Prophet explained that he was 
obeying a Divine command. 

After reading the verses "Ali gave the polytheists four months to leave 
Mecca. They were declared polluted (najas) and prohibited from entering 
Ka’ba. The Divinely framed regulations contained in the Tawba chapter 
were imperative for all sections of the newly-founded state. No wonder 
that God and the Prophet had them proclaimed by their vicegerent "Ali. 

After his return from Tabūk, the Prophet appointed 'Ali to settle the 
disputes among the people of Yemen and to propagate Islam.* In the tenth 
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year of Hijra/631-32, the Prophet, who felt that his life was drawing to an 
end, went on his last pilgrimage. ’Ali who had already been sent to Yemen 
was ordered to travel to Mecca from there. The Prophet also issued new 
instructions for pilgrims. At "Arafat, near Mecca, where all the pilgrims 
had assembled, he delivered a sermon reminding the Muslims of the laws 
against murder, usury and unlawful possession of property. He concluded 
his speech with the remark that he was leaving them two ‘heavy weights’ 
(important guides) the book of God and his AN al-Bayt. If they held them 
fast they would never stray. 

After the pilgrimage the Prophet left for Medina. He had not gone far 
when the following verse was revealed: 


"O Messenger! Make known that which hath been revealed unto 
thee from thy Lord, for if thou do it not, thou will not have conveyed 
His message. Allah will protect thee from mankind. Lo! Allah 
guideth not the disbelieving folk.*'s2 


On 18 Zu'lhijja 10/16 March 632, the Prophet camped at a pool called 
Ghadir Khumm, about five kilometres from al-Juhfa in Rabigh. It was a 
hot day but the Prophet stayed there as caravans for a variety of destina- 
tions left from that cross-roads. A dais of piled camel-saddles was 
improvised. He mounted it and placed "Ali on his right. He then delivered 
a sermon thanking God for His bounty and stated that he felt that he 
would die soon. He repeated that he would be leaving two *heavy weights' 
God's book and his Ahl al-Bayt, with them. The two were inseparable. If 
people held both fast they would never go astray. The Prophet then asked 
his audience if he was not superior to the believers. The crowd 
answered in the affirmative. He then declared: “He of whom Iam the 
mawla (the protector, patron, master, leader), of him ^Ali is also the mawla 
(man kuntu mawlahi fa > Ali-un mawlahi).” He then prayed, “O God, be the 
friend of him who is his friend, and be the enemy of him who is his enemy. 
(“Allahumma wali man wālāhū wa’ adi man 'ádáhi"). After the sermon the 
Prophet dismounted. He performed the noon prayer and retired to his 
tent. He asked "Ali to accept the people's congratulations in his own tent.*3 

This event marked the completion of the Prophetic mission and of the 
perfection of Islam. The following verse was revealed: 


“This day have I perfected your religion for, you and completed 
My favour unto you, and have chosen for youas religion AL-ISLAM.”54 


52 Qur‘an, V, 57. 
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The Prophet returned safely to Medina. Before his death he selected an 
army consisting of distinguished Muhājirūn and Ansar such as Abū Bakr, 
"Umar, "Usman, Sa'd bin Abi Waggās, Abū "Ubayda bin al-Jarrāh, 
Sa'd bin Zayd, Oatāda bin Nu'mān and Musalma bin Aslam to march 
against the Byzantine frontier in order to avenge Zayd bin Hāris's death. 
He made Zayd's son, Usāma, the commander. Only "Ab among the 
Prophet’s dignitaries was not ordered to serve under Usama. Obviously 
the Prophet wished all those who might thwart ’Ali’s succession to leave 
Medina but his growing illness gave the expedition members an excuse 
to delay. When Abii Bakr, "Umar and other eminent companions called 
on the Prophet in his sickbed, he took them to task for procrastinating. 
He reiterated his orders for the expedition’s immediate departure. Then 
he became unconscious. As soon as he regained consciousness he ordered 
those near his bed to bring writing materials so that he might write (or 
dictate) his will which might prevent the community going astray again. 
The people were divided. Some proceeded to bring him paper and a pen; 
others, including "Umar, said that the Prophet was delirious. There was 
no need to augment his pain, for the God's Book was sufficient for them 
to guide. Their disputes distressed the Prophet and he ordered them to 
be quiet, adding that his condition was far better than their sinful discord.** 
He again ordered that all polytheists should be expelled from Arabia and 
that their ambassadors should continue to be treated in the same manner 
as when he was alive. He also gave à third order but the narrators say 
they did not remember it.56 Between l and 12 Raby I 11/27 May and 
7 June 632 the Prophet died with his head in ’Ali’s lap. Before his death he 
told Fatima that she would be the first of his family to join him. Fatima 
was pleased. 

Throughout his life the Prophet publicly acknowledged 'Ali's services 
to Islam. He was never tired of declaring that those who molested "A 
molested him (the Prophet) and those who molested the Prophet molested 
Allah. The Prophet told 'Ali that believers loved him and hypocrites 
envied him. Further, the Prophet asserted that those who envied "Ali 
would die the death of those who lived in pre-Islamic Arabia. The Prophet 
addressed ’Ali with most significant titles, such as Hujjatu‘llah (Allah's 
proof), Qastmu‘n-nar all janna (the distributor of hell and paradise), Sayyidu- 
st. Muslimin (the leader of the Muslims), Imámu'l-muttaqin (the leader of the 
pious)®", Siddig Akbar (a great witness of the truth), Farigu‘l-A’zam (the 
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great discerner of truth), wali (a guardian), wasi (an administrator)59, 
Shabih Harun (like Aaron), Sahibu‘l-lawa (the master of the standard), Sahib 
hanz (the master of Kawsar pool). A large number of the Ourānic verses 
and ahàdis testify to 'Ali's eminence. The most famous and unanimously 
accepted hadis embodies the Prophet's words, “I am the city of knowledge 
and "Ali is its gate-way. Those who wish to acquire knowledge should enter 
through this gate-way.''59 The knowledge referred to by the Prophet is 
Divine knowledge which he acquired directly from God. ’Ali’s only teacher 
was the Prophet. He tutored 'Ali from his childhood with examples and 
precepts and whispered Divine secrets into his ear. "Alilearned the Quran 
verse by verse, as they were revealed, He knew their chronological 
sequence and was himself imbued with their spirit and intrinsic value. 

When ’Ali marched against "Amr bin "Abdwudd, the Prophet remarked S 
“The faith in its full form has set off against polytheism personified.” 
When "Ai killed "Amr, the Prophet said, “One stroke of 'Alj's Sword is 
superior to all the prayers and good deeds of my umma (cómmunity).''€0 
The words “La fata Uer Ali là sayf illa‘ zu‘lfagar (There is none as chivalr- 
ous as "Ali and there is no sword but 'Ali's sword) (Zu‘lfaqar)”’ uttered in 
the battle of Uhud are Divinely inspired. Besides being the head of Shi'ism, 
"Ali is the supreme leader of the chivalrous warriors, sūfts, intellectuals 
and members of the futiiwwa (chivalrous) orders. The literary and socio- 
ethical values of his sermons and sayings are far-reaching and scholars from 
the first century of Islam have been constantly drawing upon them. Before 
they were compiled by Sharif Razi (406/1015-16) and given the title 
Nahju‘l-balagha, they were exceedingly popular and quoted. The eminent 
sift Junayd Baghdadi (d. 298/910) says, ^Ali is our Shaykh (leader) as 
regards the principles and as regards the endurance of affliction i. e. in 
the theory and practice of sūfism.” "Ali was a model for süfis in respect 
to the truths of outward expressions and the subtleties of inward mean- 
ings, the stripping of one's self of all property either of this world or of 
the next, and consideration of Divine providence.’ 


Fatima and Her Sons 
Fatima, the only surviving child of the Prophet was born of Khadija 
on 20 Jumāda II, five years before the beginning of his mission, i. e, in 
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605.2 When she was ten years old her mother died. In Mecca she saw the 
suffering and persecution endured by her father. She frequently washed 
her father and his clothes when he returned covered in dust and filth. 
Naturally she was upset but the Prophet consoled her. Muhammad’s love 
for Fátima was indescribably deep. Although Khadija’s death was an 
irreparable loss, Muhammad’s principal efforts were directed towards 
alleviating his daughter’s unhappiness. Like her father, Fatima resigned 
herself to the Divine Will and devoted her time to prayers and meditation. 
In her, Muhammad's expectations of presenting to the world the noblest 
model of womanhood were fully realized. 

When her father moved to Medina she joined him. Before the battle 
of Badr, ’Abdu‘r Rahman bin 'Awf and *Usmān, the richest members of 
the community wished to marry her, but they were rejected. Abū Bakr and 
"Umar were told that Fatima’s marriage was in Allah’s hands. It was Alī 
who was destined to marry Fatima. In Zu'lhijja 2/June 624 the marriage 
was solemnized with the utmost simplicity. Mahr (the marriage portion) 
which "Alī agreed to pay and the linen and furniture which the Prophet 
offered were such as could be afforded by the poorest member of the 
community. 

In her husband’s home, Fatima cheerfully shared with him the sorrows 
and privation of a labourer’s family. In 3/624-5 their first child, Hasan, was 
born. He was followed by the second son, Husayn, in Sha’ban 4/January 
626. In Jumāda I 6/September-October 627, their eldest daughter, 
Zaynab, was born, and then their youngest daughter Umm Kulsüm. 
These four children brightened the life of the Prophet. He poured out his 
love on Fatima’s sons and daughters. When Hasan and Husayn could 
crawl they went everywhere with the Prophet; in the mosques, in assem- 
blies and near the sermon dais. The Prophet publicly held them in his arms, 
hugged them, placed them on his shoulders and crawled on the ground 
so that they could ride on his back. The children saw Gabriel visiting 
the Prophet in their house and their environment was full of Divine Light. 

* The Prophet continually acknowledged the importance of Fatima, 
'Ali, Hasan and Husayn. Both the Sunni and Shri sources recount such 
sayings and stories. For example, the Prophet said, “Fatima is a part of my 
own self. Whoever pleases Fatima pleases me, whoever annoys her annoys 
me.” A hadis addressing Fatima says, “O Fatima! God is annoyed when 
you are annoyed; He is pleased when you are pleased.” Further, Fátima 
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is the noblest among the women of the world.” “Fatima is the leader of 
the women of this world and the world hereafter.” “Fatima is the most 
truthful person in the world. "98 

The names of her two sons, given them by the Prophet, mark a departure 
from those of pre-Islamic Arabia. The Prophet declared that Hasan and 
Husayn were superior to all mankind. On another occasion he stated 
that those who wished to befriend him must befriend Hasan and Husayn. 
The Prophet could never bear them to cry. He frequently repeated that 
Hasan and Husayn were the leaders of the youths in paradise. The 
Prophet was warned of their future martyrdom by Gabriel and he strongly 
condemned their enemies.%% 


The Caliphate 

The Prophet's death marked the end of Divine Revelation. According 
to a Qur“anic verse, the Prophet made no statements unless the Divine 
Revelation was received.9? His remarks, concerning the Ahl-i Bayt, 
preserved in Sunni ahādis, are also equivalent to Divine Revelation. After 
his death it was naturally believed that his wishes would. be respected 
although *Umar had declared, while the Prophet lay dying that the 
God's Book was enough for them. The Prophet breathed his last in 
"Als arms.8$ It was "Ali, helped by ibn-i 'Abbàs and Usama bin Zayd 
who washed his body. *Alī led the death prayers. Usāma dug the grave 
in ’A‘isha’s room. Aws ibn Khali Ansārī entered into the grave and 
"Alī, lifting the august body, lowered it into the grave, 

Before the Prophet’s death, the Hāshimites, Muhājirūn and Ansar 
had already divided into two parties. The Ansar were convinced that 
Muhajirin domination would undermine their own future. After 
the Prophet's death Abū Bakr, 'Umar and Abū "Ubayda ibn al-Jarrah 
went to the Prophet's house and sat down with his relations. Suddenly, 
according to "Umar, someone outside called to him to come out. He 
(Umar) said that they were preparing for the last rites of the Prophet. 
The voice replied that a new development had occurred and that the 
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Ansar had assembled in the Saqifa [hall of] Banu Saida.” He ("Umar) 
should deal with the situation immediately or else the Ansar might take 
a step that would provoke war. Umar asked Abū Bakr to accompany him. 

According to Shibli, it was on the basis of the above message that 
they rushed to Sagīfa.”! Fortunately for us, "Umar and Abū Bakr’s 
speeches giving details of the Saqifa deliberation are available and 
provide a first-hand record. When they reached the hall, they saw a 
sick man (Sa'd bin "Ubáda) wrapped in a blanket. They sat down. 
Then an Ansar speaker recounted their services to Islam but "Umar 
interrupted him. The speaker, however, ignored "Umar and concluded 
his speech. "Umar then attempted to deliver a speech which he had 
thought out. Abü Bakr stopped him and, endorsing the Ansar’s remarks, 
pleaded that only a Quraysh leader would be an acceptable ruler to the 
Arabs as the Quraysh genealogy, blood and country were most superior. 
Abū Bakr suggested that the Quraysh should be the rulers and the Ansar 
should act as their counsellors (wuzara‘). Abū Bakr then took hold of 
the hands of "Umar and Abū 'Ubayda bin al-Jarrāh and urged the 
audience to accept one of them as the new ruler. According to Balazuri, 
'Abdu'r Rahman bin ’Awf said that although the Ansar had recounted 
their merits correctly, they had none among them to equal Abi Bakr, 
"Umar and "Ali. Another Ansár leader. offered a compromise suggesting 
that one ruler should be a Quraysh and the other an Ansar. The sugges- 
tions and counter-suggestions excited the audience and blows were 
exchanged between ’Umar and some Ansar leaders. Then 'Umar asked 
Abü Bakr to extend his hand. He paid him homage and the Muhājirūn 
followed.'? Some Ansār leaders protested, asserting that they would 
accept only 'Ali as their Leader. 28 They were over-ruled, however. The 
Ansar of the Bann Sa’d tribe preferred to follow the Muhājirūn rather 
than the Khazraj led by Sa'd bin "Ubada who refused to acknowledge 
Abū Bakr as their ruler. The Hāshimites, who could have tilted the 
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balance in favour of 'Ali, were attending the Prophet's funeral. When 
"Alī and his supporters learned of the Saqifa decision in favour of Abü 
Bakr, they assembled in Fatima’s house to plan their future course of 
action. Quraysh leaders rather than ’Ali’s supporters were schismatics. 

After obtaining homage at Sagīfa, Abū Bakr and *Umar entered the 
Prophet’s mosque and received oaths of allegiance from the crowd there. 
"Ali, Abbas, the Bann Hāshim and Zubayr bin al-’Awwam, the husband 
of Safiyya bint "Abdu'l-Muttalib, left the mosque refusing to follow Abū 
Bakr. "Umar hunted out all those he considered recalcitrant including 
"Alī. The latter was brought to the mosque where he protested strongly 
that they had defeated the Ansàr on the ground of their (Muhājirūn) 
relationship with the Prophet. On the same basis he could challenge 
them for he had been the Prophet's deputy during his lifetime and there- 
fore held the same position after his death. "Umar forced *Ali to do 
homage but he refused. Abü Bakr was helpless in the face of "Al's pro- 
tests and, for the time being, 'Ali was allowed to go free. The leaders 
who opposed Abü Bakr's election frequently assembled at Fatima's 
house. Unable to tolerate, Umar, accompanied by his supporters, went to 
Fatima’s house and stacking wood around it, ordered them to come out 
or the house would be burnt down. Protesting against "Umar's callousness, 
Fatima said that her sons were also in there. "Umar replied that he did 
not care. The names of the dissenting leaders are not given in the sources 
but besides Sa'd, Abü Bakr's opponents included many of the Prophet's 
most distinguished companions. Some of them are as follows :— 

1. Khalid bin Sa'īd”, one of the early converts to Islam; 
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2. Az-Zubayr bin al’ Awwam7—the husband of *Abdu‘l-Muttalib’s 

daughter Safiyya; 

Khuzayma bin Sabit” of the Aws tribe, known as Zu‘sh-Shahddatayn 

(He whose testimony is equivalent to that of two men) ; 

Sahl bin Hunayf? of the Aws tribe, a hero of Badr; 

. Sahl's brother "Usman bin Hunayf;? 

. Al-Bara’a bin ’Azib of the Khazraj tribes of Ansar ;8° 

. Ubayy bin Ka'b of the Banü Khazraj tribe;*! 

. Aba Ayyüb Ansari, the Prophet's host at Medina;** 

9.19. Abū Zarr, 'Ammārtt, Miqdad®® and Salman Fārsīt$, "Alte 
most devoted supporters; 

13. Hazayfa bin al-Yamàn?, the hero of Uhud and an ardent supporter 
of ' Ali. 

The opposition of the leading members of the Prophet's companions 
made the alleged ijma‘ (consensus) on Abū Bakr’s bay’a void. The sanctity 
of Ahl-i Bayt should have deterred "Umar from acting violently. Shibli, 
the author of al-Fariiq, however, justifies "Umar's excesses on the ground 
that they helped to stabilize Aba Bakr’s rule by crushing the Banü 
Hashim conspiracies and possibly prevented a civil war.** According to 
the Shri works, political expediency was no excuse to ignore all ahādīs 
urging the Muslims to love and respect the Ahl-i Bayt. 

In response to "Umar's angry ultimatum, "Ali calmly replied that 
he had sworn to God that he would neither leave his house nor put his 
mantle on his shoulders until he collected the Qur/àn. Fátima then 
came to the door and said that she was deeply upset by these events. She 
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desert him, but according to the Prophet he (Alī) enjoyed the same relationship 
with him (the Prophet) which Aaron held with Moses. As Israclites had forsaken 
Moses and Aaron and had started worshipping a calf, the members of his (the 
Prophet’s) community would also desert him. The Prophet had advised 'Ali to 
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added, “You Quraysh left the Apostle of God's dead body with us and 
decided the question of succession without consulting us. You usurped 
our rights.” "Umar left to discuss the situation with Abū Bakr who then 
sent his servant to 'Ali. He received the same reply. Umar returned to 
'Ali's house and pushed the door open. It fell on Fatima and she had a 
miscarriage. She began to cry and called on her father’s spirit to help 
her. Many of "Umar's supporters could not bear to hear Fátima's cries 
and left the house. "Umar took ’Ali forcibly to Abü Bakr and threatened 
to kill him if he did not pay homage. "Ali asked if he would kill God's 
slave and the Prophet's brother. "Umar said that "Ali was God's slave 
but not the Prophet's brother. Abü Bakr, however, refused to order 
"Alte execution. "Al was freed. He went to the Prophet's grave and 
recounted the wrongs done to him. 

Abū Bakr and "Umar then tried to persuade the Prophet's uncle, 
"Abbas bin *'Abdu'l-Muttalib, to accept a position in the caliphate which 
would be made hereditary. 'Abbàs, however, soon discovered that the 
offer was designed to thrust a wedge among the Hāshimites. He there- 
fore refused and fiercely accused them of usurping the Hashimites’ rights. 
He asserted that the Hashimites were the branches of the Prophet’s tree 
while Abū Bakr and ’Umar were only weeds growing nearby.*? 

"Alī and the Hāshimites, however, were not prepared to provoke a 
civil war. Abū Sufyān, who was annoyed at Abū Bakr's rise to the cali- 
phate, called on *Abbàs. He told 'Abbās that as he was the Prophet’s 
uncle and the senior member of the Quraysh, the tribe would follow his 
lead. They should, therefore, swear allegiance to "Ali and slaughter 
those opposed to him. 'Abbàs and Abū Sufyan went to 'Ali. Abü Sufyan 
offered to pay him homage and promised to make Medina overflow 
with cavalry and infantry to support him. 'Ali replied that Abū Sufyān's 
suggestions were designed to arouse civil war among the Muslims. As 
he (Abū Sufyān) had always been an enemy of Islam his sympathies and 
help would be useless. Consequently, Abū Sufyān turned to Abū 
Bakr and realised his ambition of re-asserting his leadership. His son, 
Yazīd, became governor of Syria and, after his death, his brother 
Mu'āwiya, succeeded him. Before "Umar died he helplessly witnessed 
the Iranian and Byzantine royal ceremonies re-established in Syria 
under Mu’awiya.®! Imperialism triumphantly entered into Islam. 

Abū Bakr took possession of Fadak, which Fatima claimed had been 
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given to her by the Prophet. The Caliph pleaded, he had heard the Prophet 
say, “We, the prophets, do not leave anything to our heirs, neither gold 
nor silver, nor land nor house. Whatever we leave are legal alms.” 
Fatima insisted that as the Prophet’s only daughter she was the heir to 
her father's estate and that Abū Bakr’s plea was baseless. Abü Bakr 
asked her to produce witnesses. She presented "Ali and Umm Ayman 
(the Prophet's slave girl) to support her statement. Abü Bakr demanded 
independent witnesses. Fatima asserted that the hadis quoted by Abū 
Bakr was heard only by him and none else had heard it. Abū Bakr 
ignored the fact that Fatima, ’Ali, Hasan and Husayn had been cleansed 
of all evils by God and were the most truthful persons on earth. Even 
Khuzayma bin Sabit’s testimony was deemed equivalent to that of two 
men, let alone 'Ali's testimony. "Umar took Abū Bakr's side in the dis- 
pute and Fadak was not restored to Fatima. Nevertheless, Abū Bakr 
tried to appease Fatima but she rejected his overtures. Abū Bakr un- 
easily recalled the Prophet’s hadis prophesying Divine retribution on 
those who annoyed her. 

On 3 Ramazan 11/22 November 632 Fatima died. She never forgot her 
father for a second and her eyes were always full of tears. According to 
her will she was buried during the night at Baqi. Abü Bakr and "Umar 
were not informed and her resentment against their injustice remained 
firm until her last breath.9? 

By that time the wars questioning the payment of zakāt had started. 
A false prophet, Musaylama, had also appeared. There was no time 
for Abū Bakr to press "Ali to take the oath of allegiance. Some of 'Ali's 
supporters yielded to "Umar's fury and gave up active opposition. Sunni 
sources claim that after Fatima’s death "Ali swore allegiance but the Shī'i 
authorities disagree. In fact Abü Bakr reconciled himself to 'Ali's in- 
difference to political matters. A famous Indian sūfi, Khwaja Banda 
Nawaz Gist Daraz (b. 4 Rajab 721/30 July 1321 in Delhi, d. 16 Zu'lqa'da 
825/1 November 1422 at Gulbarga in the Deccan) says, “During the 
caliphate of Abü Bakr, Musaylama the liar revolted. He declared him- 
self a prophet and invented new religious rules (shari’a). He abolished 
the obligatory payment of zakāt. A large number of Arab tribes apos- 
tatized and joined him. Abū Bakr consulted the Prophet’s companions. 
They said that during the Prophet’s lifetime Divine assistance was their 
strength. His death had deprived them of Allah’s help. They had 
no strength by themselves. People chose their own faith. Whatever 
they had received from the Prophet was slipping out of their hands. Abū 
Bakr retorted that as long as he was alive he would fight and, if necessary, 
lay down his life for the faith. He began to saddle his horse. It flew into 
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the air and jumped with its legs way above the ground. The companions 
who witnessed this considered it Abū Bakr's miracle. "Al was informed 
of the incident. He said, ‘Yes, the Prophet's caliph issued a fine order’.” 
Khwaja Banda Nawaz claims that it was on that day that ’Ali addressed 
Abii Bakr as the caliph. “This is the only evidence that 'Ali made bay'a 
with Abū Bakr."93 The anecdote also suggests 'Ali never swore formal 
allegiance to Abü Bakr and that the latter, in his turn, was satisfied with 
As peaceful, scholarly life-style. ”Ali's self sacrifice averted the crisis. 
"Umar was the caliph's right-hand man. 

Abū Bakr died in Jumada 13/July 634. Shibli says that Abū Bakr 
believed that only "Umar was capable of becoming the next caliph. 
Nevertheless he consulted *Abdu'r Rahmān bin "Awf of the Banü Zahra‘ 
tribe, an inveterate enemy of the Hāshimites, and "Usmàn's brother-in- 
law. 'Abdu'r Rahman admitted "Umar's competence but found the 
harshness of his nature as an obstacle to his succession. Abü Bakr replied 
that "Umar acted violently to balance his (Abū Bakr's) own mildness. 
The responsibility of the caliphate would calm him down. He then 
asked 'Usmān's opinion. "Usmàn replied that "Umar was the best man 
and his intrinsic nature was better than his external behaviour. When 
the people learned of Abü Bakr's wishes, Talha called on him and said 
that if, during his reign *Umar had been so oppressive, God only knew 
how he would behave when he was appointed caliph himself. Talha 
continued that Abü Bakr would have to justify his choice to God. The 
caliph replied that he had chosen the best man in the community to 
lead it. He then called "Usman and began to dictate his testament 
regarding the succession. Before it was completed he lost consciousness. 
On behalf of Abü Bakr, "Usmàn added: “I (Abū Bakr) appoint "Umar 
as caliph.” When Abū Bakr recovered, he asked "Usmàn to read his will. 
As "Usmān read the sentence added by him, Abū Bakr spontaneously 
cried out “Allah is great" and blessed "Usman. He then ordered his 
slave to read out the testament to the crowd. Next he himself climbed 
on to the roof of his house and declared that he had not appointed any 
of his relatives as caliph but had nominated "Umar. He ordered the 
crowd to endorse his decision. All agreed. He then summoned "Umar 
and gave him some useful advice.” 


Shibli concludes his summary rather hurriedly. Ibn Sa'd, Tabari, 
ibn Qutayba and ibn al-Asir, who are Shibli’s principal sources, add 
some interesting information. In short Abü Bakr gave the testament to 
"Umar and asked him to show it to the people, and urge them to obey 
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him ("Umar). Someone questioned "Umar as to its contents. "Umar 

replied he was ignorant of them. The man said that, although “Umar 

might not know the contents, by God he himself knew them. Earlier 

‘Umar had made Abū Bakr caliph and now it was Abü Bakr's turn to 

make "Umar caliph. Tabari, quoting the chain of narrators, says that 

'the original narrator reported that he saw "Umar sitting in the midst 

of a crowd with a whip in his hand. He was telling people to listen and 

obey the orders of the Prophet's caliph. "Umar added that the Prophet's 
caliph believed that he (Umar) had always given the people good 
counsel. An analysis of the sources indicates that considerable pressure 

was used to make the elite agree to "Umar's succession. Abū Bakr did 

not consider it advisable to consult "Ali or the Hashimites. 

"Umar's caliphate saw the conquest of Syria, Egypt, lraq, Libya, 
Iran and Makran in Balūchistān. The new administrative and religious 
rules and regulations were largely based on "Umar's personal judge- 
ment and on Sasanian model. 'Alt remained aloof from "Umar's poli- 
tical and administrative policies. He did not hesitate, however, to 
express his candid opinion on any rabid violations of the shari’a either 
by "Umar or his advisers. "Umar paid tribute to 'Ali saying, “Had 
*Ali not been there, "Umar would have been destroyed.” Martial and 
worldly triumphs of "Umar's lieutenants, however, made "Umar confident 
enough to pass adverse judgements on 'Ali and the Banü Hashim. 
These are reproduced in all earlier sources. We reproduce two dialogues 
from al-Fārūg by Shibli who claims that "Umar's statements revealed the 
secrets of his heart :— 

‘Umar: O "Abdu'llàh ibn "Abbas! Why did *Alī not join us ? 

'Abdu'llàh ibn 'Abbās: I don't know. 

"Umar: Your father is the Prophet's uncle and you are the Prophet's 
cousin. Why did then your tribe (the Quraysh) not support you? 

*Abdu‘llah ibn 'Abbās: I don’t know. 

‘Umar: But I know. Your tribe did not wish you to rule. 

'Abdu'lláh ibn 'Abbās: Why? 

"Umar: They did not wish that both the prophethood and caliphate 
should belong to one family. Perhaps you may say that Abii Bakr 
deprived you of the caliphate. By God! This is not true. Abü Bakr 
acted for the best. Had he wished to give you the caliphate, it 
would not have profited you. 

Shibli goes on to say that the second dialogue was more detailed. Some 

points had already been covered in the first but some new ones emerged 

as for example in the following :— 

‘Umar: O ’Abdu'llah ibn “Abbas! I have heard many reports against 
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you but I have not verified them for they would lower your respect 
in my eyes. 

"Abdu'llàh ibn ”Abbās: What are these reports? 

"Umar: I have heard that you say that people usurped the caliphate 
from you unjustly and out of envy. . 

"Abdu'llāh ibn *Abbās: I don’t wish to comment on injustice for it is not 
a secret. What is surprising about envy? Iblis was envious of Adam 
and we all are Adam's progeny. No wonder that we are victims of 
envy. 

"Umar: Alas, the Banü Hashim’s heart will never expel old animosity. 

"Abdu'llàh ibn 'Abbās: Please don't make such comments. The Prophet 
was also a Hāshimite! 

"Umar: Stop this conversation. 

*Abdu‘llah ibn 'Abbās: Very well. 

Two other conversations have been recorded by ibn Abi‘l-Hadid in 
his Sharh Nahju‘l-balagha :— 

"Umar: O ’Abdu‘llah ibn 'Abbās! Where are you coming from? 

Ibn 'Abbàs: From the mosque. 

"Umar: How is your uncle's son? 

(Ibn *Abbās thought that "Umar wished to know about 'Abdu'llàh ibn 

Ja'far.) 

Ibn 'Abbàs: He is with his friends. 

"Umar: I am not concerned with him. I mean the leader of you, the 
Ahl al-Bayt! 

Ibn 'Abbàs: He is watering the palm groves of such and such person 
and reciting the Qur‘an. 

"Umar: *Abdu'llāh! Tell me the truth. If you lie you will have to 
slaughter she-camels in atonement. Does "Alī still think of the 
caliphate? ù 

Ibn ’Abbas: Yes, certainly! 

"Umar: Does "Ali believe that the Prophet made a nass (an explicit 
nomination) for the caliphate in his favour? 

Ibn'Abbàs: Yes certainly. My father has also confirmed this point to me. 

"Umar: Undoubtedly, the Prophet used to make such gestures towards 
"Ali, but no conclusive and final verdict can be given on their basis. 
Many a time the Prophet departed partially from the truth in so 
far as 'Ali was concerned. He used to make gross exaggerations in 
"Ali's favour. It is a fact that before his death the Prophet wished 
to nominate 'Ali explicitly as his successor but I stopped him. My 
sole objective was the interest of Islam. By God ! The Quraysh would 
never agree to the caliphate of 'Ali. Should people make him a 
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caliph, the whole of Arabia would rebel. "The Prophet found out 
that I had read his mind and he stopped.” 

This conversation was held early in 'Umar's caliphate. 

The following discussion occurred during "Umar's journey to Syria 
in 16/637:— 

"Umar: I wish to make a complaint to you about your uncle's son. I 
asked him to accompany me but he refused. He usually acts in a 
hostile manner towards me. What is the reason? 

Ibn ”Abbās: That is correct. He ('Ali) believes that the Prophet appoint- 
ted him caliph. 

‘Umar: O Ibn 'Abbās! It is correct that the Prophet wished to make 
'Ali the caliph. The Prophet’s wishes are, however, immaterial. 
The final decision rests with God. The Prophet wished 'Ali should 
become the caliph, but God wished otherwise. God's wish pre- 
vailed and the Prophet's remained unrealised. The Prophet ear- 
nestly wished that his uncle (Abi Talib) should become a Muslim, 
but, as God did not wish it, he did not accept Islam. Before his 
death, the Prophet wished to write a will appointing 'Ali as the 
caliph but, for fear of civil war among the Muslims, I prevented 
him. The Prophet read my mind and sulked. This enabled destiny 
to play its part.” 

A similar conversation between "Umar and 'Abdu'llàh ibn-i ’Abbas 
is reproduced in the Sharh Nahju‘l-balagha. Yt took place in a street in 
Medina. 

‘Umar: O Ibn 'Abbās! I think that the son of your uncle was treated 
unjustly! 

Ibn *Abbas: O Commander of the Faithful! It seems advisable that you 
return to him what was unjustly usurped from him. 

‘Umar left ibn “Abbas and walked repeating some verses. (Then he 

stopped. When ibn 'Abbas overtook him, 'Umar said: 

I think your tribe prevented your master (Ali) from rising to the 
caliphate because of his youth. 

Ibn 'Abbàs, considering "Umar's present statement more objectionable 

than previous remarks, said: 

‘By God! When God and His Prophet superseded your master 
(Abü Bakr) and ordered 'Ali to take the Bar‘at chapter from him 
and deliver its message to the people of Mecca, they did not con- 
sider him too young.’ 

‘Umar turned in a different direction and left.?? 
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On 26 Zu'lhijja 23/3 November 644, "Umar was fatally wounded by 

a Zoroastrian convert, Firüz called Abū Lūlū, and died three days later. 
"Umar believed that Abū "Ubayda ibn Jarrah was the most competent 
person to succeed him. He had accompanied Abū Bakr and "Umar 
to Saqifa. There is no doubt that the order of succession after the Pro- 
phet's death was clear in "Umar's mind. Abū "Ubayda had, unfortunately 
for "Umar, died in the meantime. The next most suitable person in 
"Umar's eyes was Abii Huzayfa’s slave, Salim, but he had also died. 
"Umar decided to support "Usman but 'Abdu'r-Rahmàn bin 'Awf, Sa'd 
bin Abi Waggās, Talha and Zubayr were also keen competitors in the 
caliphate race. "Umar also did not wish to blatantly ignore ^Ali who had 
never failed to assert his just claim. "Umar admitted ’Ali’s superiority and 
was convinced of'Ali's competence to lead the Umma on the right path,100 
but he did not wish to appoint him his successor. He, however, hesitated 
to nominate any particular one of them as his successor to avert civil war 
among the Quraysh. He was critical of all the candidates. According to 
him Sa'd was harsh and instinctively malevolent. 'Abdu'r-Rahmàn was 
a Pharoah (tyrant) of the Islamic community. Zubayr was a believer 
while in a pleasant mood, but was an infidel when in the grip of passion. 
Talha was arrogant and haughty. If he were appointed khalifa he would 
hand over the ring of government to his wife, while "Usmān was an ardent 
supporter of his own tribe. "Umar said to 'Ali, “Nothing prevented me 
from appointing you the caliph except that you wantitsomuch. If you were 
appointed ruler you would adhere to the truth and the straight path.” 
Earlier, in a conversation with ibn 'Abbās, "Umar admitted that "Ali 
deserved to be caliph because he was at the top of the list of early converts 
to Islam and was the Prophet's near relation and his son-in-law. He was 
also very learned but "Umar claimed that 'Ali had a humorous streak in 
his character. In fact Ali wished to gain the caliphate but not for his 
own power and glory. He wanted to establish the true vicegerency of the 
prophethood and to revive the Prophet's ethical mission of restoring the 
rule of truth and justice. This goal was a disqualification for caliphate 
only in the eyes of "Umar and his supporters. Undoubtedly, *Ali was not 
harsh. Like the Prophet himself, 'Ali had a pleasant personality.103 
The depth of his learning enabled him to make witty repartees which 
embarrassed the powerful The harassment, persecution and treachery 
-of his enemies did not upset him. He never lost his trust in God and an 
innocent smile played on his lips even in the face of the most outrageous 
intrigues against him. 
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"Umar appointed a committee consisting of the same six people whom 
he had considered as his successors but dismissed as unsuitable for one 
reason or another. They were "Usman, Zubayr, Sa'd, *Abdu'r-Rahmàn 
bin ’Awf, Talha and 'Ali. He introduced a knavish system of election. 
Should five members agree, the dissenting sixth should be killed. Should 
four agree then the other two dissenters should be killed. If the votes were 
equally divided, his own son, ’Abdu‘llah should be appointed arbitrator. 
Should there still be disagreement, the power of veto should be given to 
'Abdu'r-Rahmàn bin 'Awf. Those who opposed his decision should be 
killed. When 'Ali left the meeting he said to Banü Hashim that if he con- 
tinued to obey the men in power, they would never allow a Hāshimite 
to become caliph. When ibn *Abbàs met 'Ali, the latter predicted that 
the Hāshimite would again be deprived of the caliphate. He explained 
that'Usmàn had been made his competitor. The caliph would be appointed 
by the majority decision. If the votes were divided equally, the verdict 
would favour the one whom ’Abdu‘r-Rahman supported. Of the com- 
mittee members, Sa'd would not oppose his uncle's son, 'Abdu'r-Rahmàn, 
while "Abdu'r-Rahmàn and "Usmàn were bound by matrimonial ties. 
Consequently either "Usmān would make "Abdu'r-Rahmàn caliph or vice 
versa. Even if two members supported him he would not win. Possibly 
only one member of the committee would favour him. 

Subsequently 'Abdu'r-Rahmáàn surrendered his candidature to facilitate 
*Usmān's election. "Usman welcomed 'Abdu'r-Rahmān's offer and said 
that he had heard the Prophet say “he who arbitrates on earth also 
arbitrates in heaven". The others agreed but 'Ali kept quiet. 'Abdu'r- 
Rahman urged him to express his opinion. *Ali said that he would also 
agree on the condition that 'Abdu'r-Rahmān adhered to the truth, was 
not moved by self-interest and kept family considerations at bay. Then 
'Abdu'r-Rahmán consulted the dignitaries from Medina and they also 
voted in favour of "Usman. Obviously "Usmān's supporters were consulted 
and ^Ali's friends were ignored. 'Abdu'r-Rahmān then asked Zubayr for 
his opinion. He voted in 'Ali's favour. Sa'd said that if *Abdu'r-Rahmān 
wished to become caliph he would support him but he would prefer 'Ali. 
'Abdu'r-Rahmàn retorted that he had already withdrawn his name and 
accused Sa’d of growing feeble-minded. ’Abdu‘r-Rahman then consulted 
'Ali giving the impression that he favoured him. Lastly "Usman was 
summoned and 'Abdu'r-Rahmáàn discussed the succession problem with 
him for almost a whole night. When 'Ammār bin Yāsir addressed the 
people, he, however, protested that they had gained respect and power 
because of the Prophet. He questioned why then they deprived the 
Prophet’s family of the caliphate. Alarmed, Sa'd urged 'Abdu'r-Rahman 
to finish his selection quickly or else civil war would break out. ’Amr bin 
*Ās, a brilliant strategist, had already suggested a plan to 'Abdu'r-Rahmàan 
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to make *Usmān the caliph. Following his suggestion, 'Abdu'r-Rahmān 
summoned "AR and said, “Do you pledge that you would rule on the basis 
of the book of God, on the sunna of the Prophet and on the tradition of 
Abū Bakr and ’Umar?” ’Ali refused to accept the third condition and 
stated that, although he would adhere to the Qur'àn and sunna, he would 
act on the basis of his own individual judgement. "Usmàn, when asked, 
accepted all three conditions. 'Abdu'r-Rahmàn took the oath of allegiance 
to "Usman. Disagreeing with the decision, "Ali claimed that 'Abdu'r- 
Rahman had wrongfully given the caliphate to an unworthy candidate. 

This was not the first time that the caliphate had been taken away from 
"Ali. Consequently the best course open to him and his followers, was to 
resign themselves to the will of God. Accusing 'Abdu'r-Rahmān of 
favouritism, "Ali said that the caliphate had been awarded to "Usmàn by 
"Abdu'r-Rahmān in the hope that it would be returned to him C Abdu'r- 
Rahman would in fact be the virtual ruler). Migdād said: “O ’Abdu‘r- 
Rahman! By God you have forsaken one who would have ruled on the 
basis of truth and justice. After the Prophet’s death only his Ahl al-Bayt 
have been subjected to such injustice. Woe to the Quraysh that they have 
forsaken. one who was most learned and just." "Abdu'r-Rahmàn then 
threatened Miqdàd with the consequences flowing from his frank expres- 
sion. Some asked Miqdàd what he meant by the Ahl al-Bayt. Miqdad 
replied, “I mean Bani 'Abdu'l-Muttalib. I mean 'Ali.” Ai remarked, 
"Others look up to the Quraysh but they look at their own homes (worldly 
benefits). They believe that if the Bani Hashim came to power, the govern- 
ment would never pass out of that family. If someone from the Quraysh 
was made ruler, the government would rotate among their members (the 
Quraysh). Subsequently, 'Ali returned to his religious and intellectual 
pursuits.104 

The first six years of "Usmàn's rule were peaceful but gradually, his. 
distribution of wealth and high positions among his kinsmen shocked 
his supporters. ”Usmān's new governors, who were his relations and 
tribesmen, belonged to the Tulagà'—the Meccan families which had em- 
braced Islam only after the conquest of Mecca. These included Walid 
bin "Uqaba bin Abi Mu’ayt, the son of "Usmàn's mother (by a previous 
marriage). Earlier he had been appointed by the Prophet to collect zakat 
from the Bani al-Muztaliq tribe but was too frightened to perform his 
duties and returned to Medina without having called on them. He 
reported instead that the Bani al-Muztaliq had refused to pay zakāt and 
were about to kill him. The Prophet was infuriated and wished to send 
an expedition against them, The tribal leaders were informed of Walid’s 
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charges against them and they approached the Prophet in Medina. They 
told him that in fact they had been waiting for the tax collector to pay to 
him their dues, but none had arrived. The following Qur‘anic verse was 
revealed to the Prophet urging him to take care: 


*O ye who believe! If an evil-liver bring you tidings, verify it, lest ye 
smite some folk in ignorance and afterwards repent of what ye did. "105 


Abū Bakr and 'Umar offered Walid only minor positions. "Umar 
appointed him tax collector for the Bani Taghlab in Iraq. In 25/645-46 
*Usmàn promoted him from that petty position to the governorship of Küfa. 
There it was discovered that he was a drunkard. Once he performed four 
raka'ts of morning prayers instead of two and then asked: “Should I offer 
more raka'ts 71% 

*Abdu‘llah bin Sa’d bin Abi Sarah (*Usmān's foster-brother), was an 
apostate but "Usman appointed him governor of Egypt in place of "Amr 
bin’As. "Umar had made Mu’awiya, governor of Syria, but "Usman 
promoted him to the governorship of all the four Syrian provinces. During 
*Usman’s reign, Mu’awiya consolidated his position as a semi-indepen- 
dent ruler and became a real threat to "Usmān's successor. *Usmān also 
replaced Abū Mūsa Ash'ari, governor of Basra, with his maternal uncle, 
'Abdu'llàh bin "Amir. 

Marwan. bin Hakam was seven or eight years old when Mecca was 
conquered. Marwān's father, Hakam bin Abi‘l-’As, was ’Usman’s uncle. 
Subsequently he moved to Medina with his son. He frequently eaves- 
dropped on the consultations between the Prophet and his companions 
and used to mimic the Prophet's movements. When the Prophet observed 
these imitations, he expelled him from Medina. Hakam went to Ta‘if. 
Aba Bakr and ’Umar refused to allow Hakam to return. By contrast 
Usman recalled both father and son on the plea that he had obtained the 
Prophet's previous permission. "Usmàn then appointed Marwan his 
secretary, which made him the supreme controller of the central adminis- 
tration. It is believed that he often issued orders without consulting 
Usman. Sa'd bin Abi Waggās prophesied that "Usmàn and his suppor- 
ters would transform the caliphate into an hereditary kingship. 

The early rebellions against "Usman were crushed easily but gradually 
they escalated. In Küfa, Walid had insulted *Abdullah bin Mas'üd, who 
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had heard the Qur'án from the Prophet personally and had courage- 
ously disseminated it in Mecca. His successor, Sa’id bin al” Ās, who 
was also a close relative of "Usman, was unacceptable to the religious 
elite of Kūfa. The leaders of the Ourra (Qur'àn readers), such as Malik 
bin Haris al-Ashtar an-Nakha'i, Sulaymān bin Sürad al-Khuza4, Hujr bin 
"Adi al-Kindī, and Shuryah bin "Aaf al-’Absi, were fiercely opposed to 
"Uamän 209 *Amméar bin Yasir was severely beaten for his condemnation of 
Ibn Abi Sach 28 Subsequently "Usmàn expelled Abi Zarr to Syria for his 
fierce condemnation of the caliph’s nepotism and prodigality. Abū Zarr’s 
fearless criticisms of Mu'āwiya and ’Usman alarmed the governor there. 
He urged *Usman to recall Abū Zarr from Syria. Abü Zarr was tied to a 
wooden camel saddle so tightly that he reached Medina half-dead. In 
Medina Abū Zarr attacked "Usmàn even more resolutely. Consequently 
the caliph exiled him to the Rabaza desert.! The continued warnings 
from "AR, Talha and Zubayr did not change "Usmàn. Finally about two 
thousand leaders from Egypt, Küfa and Basra, who were dissatisfied with 
the administration of "Usmān's governors, joined hands. They reached 
Medina, besieged "Usmàn's house and forced him to abdicate. They 
occupied all the highways. In the interest of peace ’Ali tried to mediate 
between the rebellious leaders and "Usmàn but was unsuccessful. The siege 
lasted for forty days. No reinforcements arrived either from Mu'āwiya 
or the other pro-”Usmān governors. 'Ali believed that ’Usman’s violation 
of the Prophet’s traditions and nepotism had disqualified him from ruling. 
Nevertheless, he remained neutral, but he sent his sons, Hasan and Husayn 
and his slave, Qanbar, to make sure that the innocent children and women 
in the house were supplied with water and were not molested. In 35/655 
"Usmàn was killed by the mob.112 

Earlier, "A had pressed for his right to become the Prophet's vicegerent 
but, in the present circumstances, he strongly rejected the popular demand 
that he accept the caliphate. He wished to remain neutral but, according 
to him, the people collected around him “like thirsty camels on their water- 
ing day",!* and it appeared that he would be stampeded into acceptance 
or killed. Finally he reluctantly agreed to become the caliph but stipulated 
that he would rule on the basis of the Qur'àn, the sunna of the Prophet and 
according to the needs of equity and justice. Talha and Zubayr, who had not 
raised even their little finger to help Usman, were appalled at this turn of 
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events, but they also paid homage to 'Ali. Marwan, however, fled to Syria 
with "Usmān's blood stained shirt and the severed fingers of his widow, 
Nā'ila, in order to arouse public resentment against 'Ali. 

«Ali's khilafa was markedly different from that of his predecessors. Abü 
Bakr was sponsored by "Umar in Saqifa and approved by a small number 
of the Quraysh and Ansárs. "Umar was nominated by Abü Bakr. "Usman 
was sponsored by ’Abdu‘r-Rahman bin'Awf, who exceeded the committee's 
terms of appointment. It was only 'Ali who was spontaneously urged by 
people of Medina to accept the caliphate. In the pledge given by him, 
he reiterated once more that he was determined to restore the Prophet's 
ideals of equity and justice in his administration. He said once to ibn-i 
» Abbas that, should he fail to restore truth and justice and eradicate opp- 
ression and impiety, the caliphate would be meaningless to him (to him 
the valueof the caliphate was lower than the cost of the pair of old shoes he 
was himself mending). He declared that he had fought and defeated the 
Quraysh when they were infidels and he would again fight against their 
tyranny, injustice and sacrilege. He concluded his khutba shigshigiyya (a 
spontaneous speech—like the call of a camel) with the following words: 


«T swear by the Creator of this Universe that had they not sworn 
unconditional allegiance to me; had they not manifested unbounded 
thankfulness for my acceptance of the caliphate; had not the presence 
of helpers and supporters made it incumbent upon me to defend the 
faith; and had God the Almighty not taken a promise from the learned 
doctors of religion ('ulamdà') to put a check upon the luxurious 
and vicious lives of oppressors and tyrants as well as to try to reduce 
the pangs of poverty and starvation of the oppressed and down- 
trodden and had He not made it incumbent upon them to secure back 
the usurped rights of the weak from the mighty and powerful, I would 
now have left the rulership of this state and would have allowed it to 
sink into anarchy and chaos as I did during the early days."!4 


The movement against "Alt was spear-headed by Mu'āwiya, the for- 
midable governor of Syria. The latter wrote to Zubayr that he had already 
received oaths of allegiance in his name and arranged that, after his death, 
Talha would succeed him as the caliph. The whole of Syria was at their 
disposal and they should overthrow "Ali. Both Zubayr and Talha were 
delighted. Earlier Zubayr had supported 'Alt but his ambitious son, ' Abdu*- 
läh, succeeded in alienating him from the new caliph. Before long Zubayr 
and Talha rebelled. The Prophet’s widow, ’A‘isha, became their leader. 
She had never forgiven 'Ali for consoling the Prophet when in 5/627 a 
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vicious rumour was circulated about her. The rebels battle-cry was 
“Revenge for the blood of Usman.” although all three leaders had fomented 
dissatisfaction against Usman during his lifetime. Talha had sent his son 
Muhammad to Egypt even before ^Ali's supporters, Muhammad bin Abi 
Bakr and Muhammad bin Abi Huzayfa went there.1!5 *A‘isha had referred 
to "Usmān as Na’sal (having a long beard) and had urged people to revolt 
against him.!16 

'Ali promptly announced that the names of the assassins should be 
reported so that they could be executed. He started enquiries but the only 
witness to the assassination was "Usmān's widow, Nà'ila, who deposed 
that Usmān had been killed by two people whose names she did not know. 
She could, however, identify them and affirmed Muhammad bin Abi 
Bakr’s innocence.” It was impossible to execute all the people who had 
besieged "Usmán's house. ”Alī's sermons show that he condemned the 
assassination as a reversion to the days of pre-Islamic Arabia. 

Abu‘l-’Ala® Mawdüdi, a modern Sunni scholar, says that, with due res- 
pect to "A'isha, Talha, Zubayr and Mu’awiya, one could not help saying 
that legally their position was untenable. It was only during pre-Islamic 
days that tribes started wars of vengeance. Only "Usmàn's relatives, who 
were alive at the time, had the right to demand reparation. If the ruler 
delayed arresting the criminals, then justice could be demanded by 
anyone. No law or shari’a permitted the people to declare the govern- 
ment illegal because of its failure to redress grievances. If "Ali's enemies 
did not consider him the legally elected caliph, their demand for vengeance 
against "AR was meaningless. 

Criticizing 'A'isha, Talha and Zubayr, who recruited an army and 
marched from Mecca to Basra crying for vengeance for "Usmàn's blood, 
Mawdudi remarks that this act was illegal as they should have gone to 
Medina where 'Ali, the criminals and ‘Usman’s heir lived. The war they 
provoked led to the slaughter of 10,000 people for the blood of one.. 

Even more illegal was the position of Mu’awiya who rebelled against 
the central government when he took revenge for 'Usmán's blood. He did 
not make this claim in his private capacity but in his official position as 
the governor of Syria. He misused the resources of his government in that 
cause. He was not satisfied with demanding that ' Ali prosecute and punish 
the assassins but urged that they be handed over to him so that he himself 
might execute them. Mawlānā Mawdüdi goes on to say that Mu'āwiya's 
relationship with "Usmàn was a private matter, the governorship was not 
involved. He had no right to claim vengeance as a governor against the 
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caliph to whom allegiance had been given by all the provinces except 
those governed by himself. Rebellion against the central government by 
a provincial army meant the revival of pre-Islamic tribal laws. Mawdiidi 
then quotes Qazi Abt Bakr ibn al-’Arabi’s remarks in his Ahkām al-Qur‘an 
to support this analysis.!!$ 

When *Ā'isha's army reached the Haw'ab spring, on its way to Basra, 
the dogs there began to bark spontaneously. "A'isha was alarmed, for the 
Prophet had warned his wives, T find one of you in such a state that the 
dogs at Haw'ab will bark at you. O! Hamayra ("A"isha) save yourself. 
Don’t be that one.” ’A‘isha wished to return home but the army refused. 
Then Marwan bin Hakam and other leaders produced some eighty 
villagers, who declared that the spring was not called Haw’ ab and *Ā'isha 
was reassured. Subsequently, in Jumāda II 35/December 655, ‘A‘isha’s 
forces fought "Ab near Basra. Since the battle raged around the *A‘isha’s 
camel, it is known as the Battle of the Camel (Jamal). Talha and Zubayr 
were killed, ' A'isha was respectfully escorted to Medina by her own brother 
Muhammad. At her request, her commander, *Abdu‘llah bin Zubayr, 
was released. Hasan and Husayn interceded for the Ahl al-Bayt’s arch- 
enemy Marwan bin Hakam, and he too was freed. Ultimately, all the 
prisoners were granted an amnesty.H* 

'Ali encamped in Kūfa, in order to crush Mu’awiya’s rebellion. One 
of "Umar's early governors there, "Ammar bin Yasir, and his deputy, 
'Abdu'llàh bin Mas'ūd, had engendered an egalitarian spirit and a respect 
for the Ahl al-Bayt among the Yemenites.!?? They comprised North Arabian 
settlers and Iranian migrants, displaced from their land as the result of its 
conquest in 21/642. "Ab had recruited the major portion of his army 
who fought at Jamal from Kūfa. After his return to Küfa, 'Ali suppres- 
‘sed the tribal rivalries aroused in "Usmān's days, gave the non-Arab mawáli 
or conquered people equality with the Arab tribal leaders and inculcated 
egalitarianism in the town.!** He also consolidated his control over Hijāz, 
Iraq and Egypt, dismissed the corrupt and oppressive Umayyad governors 
and subdued the border provinces. Mu'āwiya also attacked these terri- 
tories, urging "Alī to hand over "Usmàn's assassins. 

Malik bin al-Haris al-Ashtar an-Nakha'i, Hujr bin 'Adi al-Kindi 
and other supporters of "Ali urged him to invade Syria and crush 
Mu'àwiya before he grew too strong.'** "Ali, however, refused to provoke 
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war and wrote to Mu'āwiya asking him to refrain from bloodshed. 
Nevertheless, Mu'āwiya massed his army at the borders of Iraq, forcing 
"Ali to defend. Early in Safar 37/July 657, the two armies met at Siffin 
on the Euphrates in Iraq. 'Ali warned his soldiers neither to start the 
war first, nor kill those who fled, nor mutilate any corpses. No women 
should be attacked. On 9 Safar 37/27 July 657, "Ammar bin Yasir was 
killed by Mu'āwiya's army. The Prophet had already foretold that 
"Ammar would be killed by a rebel group. 'Ali's army consisted of the 
Prophet's eminent companions, of whom seventy had fought for him at 
Badr, seven hundred had renewed their bay'a' (allegiance) at the time of 
the Hudaybiyya treaty and four hundred were other Ansar and Muhājirūn. 
They knew this prophecy and its fulfilment convinced them of the truth 
of their cause. Some leaders in Mu'āwiya's army had also heard of it 
and they brought it to their master's attention,1% Mu’awiya replied 
that, in fact, the party that had brought "Ammar in front of their spears 
was responsible for his death. When 'Ali was informed of Mu'āwiya's 
interpretation he said that this argument meant that the Prophet, who 
had taken his uncle Hamza with his army into Uhud, was his uncle's 
murderer.124 

Next day a hotly contested battle took place. When |Mu'āwiya's 
army was on the verge of defeat, he made a feint of raising the Our'ān 
on his soldiers’ spears and demanding arbitration on its basis. A number 
of tribal leaders in ’Ali’s army who had no stake in the war pressurized 
'Ali into agreement. Mu'àwiya obtained a respite. The pressure of 
his lukewarm supporters left ^Ali with no choice but to appoint a simple- 
ton, Abū Mūsa al-Ash'ari as his representative. Mu'āwiya's nominee, 
"Amr ibn "As, was a past-master in fraud and deception. He managed 
to have 'Ali deposed through Abū Miisa’s fumblings and nominated 
Mu'àwiya as caliph.!25 Then a section of Alte followers left him declar- 
ing "no decision save God's" and claimed that this appointment by a 
human tribunal was a sin against Him. They were known as the 
Khawārij (deserters, singular Kharijt). They identified sin with infidelity 
and declared that all sinners deserved death, (a punishment reserved for 
apostates). According to them, "Ali, "Usmàn, Mu'àwiya and all the 
participants in the wars of Jamal and Siffin had committed deadly sins. 
"Ali wished to give priority to the war against Mu'àwiya but the tribal 
leaders in his army forced him to annihilate the Khawarij, who had 
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assembled in Nahrawān in Iraq. In Safar 38 [July 658.”Alī defeated them 
but the tribal leaders again refused to march against Muv'āwiya. 

'Ali returned to Kūfa and made Muhammad ibn Abi Bakr governor 
of Egypt. Mu'àwiya and 'Amr bin "äs forced the new governor into 
war. He requested reinforcement from 'Ali. "Alī sent Malik ibn. Ashtar 
but, before he could reach Egypt, Mu’awiya’s agents poisoned him. 
Muhammad ibn Abi Bakr was defeated and killed by Mu'āwiya. His 
dead body was burned to ashes. Mu’awiya’s guerrillas penetrated into 
Basra, Ray, Mosul and Hijaz. Before AN could finally crush them he 
was stabbed, while in the Kūfa mosque, by a Khārijite assassin, "Abdu'r- 
Rahman ibn Muljam al-Murádi, on the morning of 19 Ramazan 40/26 
January 661. He died two days later. Before his death he told Hasan 
and Husayn that the law of retaliation should be applied only to his 
assassin. No one else should be persecuted. Further, the assassin should 
be executed only after his (’Ali’s) death and his life should be ended 
by only one stroke of the sword. He should not be tortured. Neither ` 
should his body be dismembered, for he had heard the Prophet say, 
“Don’t cut off the hands and feet of anybody, be it a biting dog" 126 

'Ali bequeathed the imāma (leadership), he had obtained from the 
Prophet through Divine injunction (nass), to Hasan. The people of Kufa, 
including the Muhājirūn and the Ansar, took an oath of allegiance 
to Hasan. Nevertheless, Mu’awiya marched in full strength towards 
the Iraq frontiers in order to overthrow him. In the correspondence 
that was exchanged between the two leaders, Hasan reiterated that 
although after the Prophet’s death the Ahl al-Bayt had been deprived 
of their rights, the first three caliphs were themselves religious. It was 
incredible, therefore, that Mu'āwiya, who was the son of the Prophet’s 
inveterate enemy, Abū Sufyān, and was devoid of faith, wished to seize 
power by sheer brute Ice" In his reply Mu'àwiya defended Abu 
Bakr, "Umar and Abū 'Ubayda and asserted that, as he considered 
himself more competent and experienced than Hasan, he would not 
surrender his power. Instead, he urged Hasan to abdicate in his favour 
remarking that this gesture would help Hasan’s rise to the caliphate 
after his (Mu'awiya's) death.!? 

The army that remained with Hasan was 40,000 strong but most 
of them felt little loyalty to their Imam. The more belligerent leaders 
forced Hasan to fight. He moved to Mada‘in near modern Baghdad 
but there the unruly elements in his army even attacked and insulted 
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him. One of his generals, Qays, fought valiantly against Mw awiya 
but the news of the mutiny in Hasan’s army disheartened him.!?9 Subse- 
quently most of these troops joined Mu'àwiya. Hasan, therefore, abdi- 
cated on conditions that: i 

1. Mu'àwiya would rule according to the Book of God, the sunna of 

the Prophet and the traditions of the Rashidan (righteous) caliphs; 

2. The practice of reviling "Ali started by Mu’awiya would be stopped ; 

3. None from Iraq and Hijàz would be persecuted by Mu’awiya; 

4. After Mu’awiya’s death the caliphate would be restored to Hasan. 

In any case Mu'āwiya would not nominate any one as his successor.130 

Hasan's abdication legalised Mu’awiya’s usurpation but the latter's 
violation of other clauses of the treaty made it meaningless. 

The treaty, however, did not undermine Hasan’s position as a Divinely 
appointed Imam. It was made within the framework of the tradition 
of the Khulafā'-i Rāshidūn. Naturally Hasan’s devoted Shi'īs in Traq 
were disappointed but they did not abandon their fight against Mu’awiya. 
They started an underground resistance movement but Hasan retired 
to Medina. He was a beacon of peace to the groups of Shi'is who were 
unable to accept Mu'āwiya's enmity towards the Ahl al-Bayt. In 
49/669 Hasan died of poison at the age of forty-six, administered by 
one of his wives at Mu'āwiya's instigation. His stay in Medina was, 
however, intellectually very fruitful. Hujwiri says, "When the Qadarites 
got the upper hand, and the doctrine of Rationalism became widely 
spread, Hasan of Basra wrote to Hasan bin 'Ali begging for guidance, 
and asking him to state his opinion on the perplexing subject of predesti- 
nation and on the dispute whether men have any power to act (ista'at). 
Hasan bin "Ali replied that in his opinion those who did not believe in 
the determination (gadar) of men's good and evil actions by God were 
infidels, and that those who imputed their sins to God were miscreants, 
ie. the Oadarites deny the Divine providence, and the Jabarites impute 
their sins to God; hence men are free to acquire their actions according 
to the power given them by God and thus our religion takes the middle 
course between the free-will and predestination."!3 For the first two 
centuries of Islam non-Shi'is remained divided into the Oadarites and 
the Jabarites. Only the Imām's followers pursued a middle course 
between the two. 

Mu’awiya took the opportunity to make his son Yazid, given to 
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drink and dissipation, his successor to the caliphate. The supporters 
of the Ahl al-Bayt in Kūfa organised themselves under Sulayman bin 
Sürad al-Khuzā'i and urged Husayn, who had been appointed Imam 
by Hasan, to rise against Mu'àwiya. Husayn, however, refused to 
violate his brother's treaty with Mu’awiya.™ Nevertheless, the Shi'is 
in Küfa rebelled against Ziyad, Mu’awiya’s governor there. Their 
leader was Hujr bin *Adi al-Kindi and their battle cry was: “The valid 
caliphate rests only with "Abt: house". Ziyad, however, won over the 
majority of Yemenite group of Kūfa by diplomacy and cunningly played 
the other Shri clans against each other. Before long, Hujr and his main 
supporters were arrested and accused of rebellion. Mu'āwiya released 
seven of the captives under pressure from the clan leaders. Hujr and 
six others, however were ordered to curse >Ali to prove their hostility to 
Shi'ism. They refused and died a martyr’s death.1?3 

Mu'āwiya's orders declaring Yazid his successor were readily accepted 
in Syria but, in Hijāz, Hasan's brother Husayn rightly remarked that 
this nomination was a gross violation of the treaty. Abü Bakr's son, 
> Abdu'r-Rahmàn, ’Umar’s son, 'Abdu'llāh and Zubayr's son, *Abdu'llāh, 
also rejected Yazid’s accession. Mu'āwiya visited Medina himself. 
He threatened Husayn with death but could not make him, nor the 
three others, pay homage to Yazid.!?t 

In Rajab 60/March 680, Mu'awiya died and Yazid succeeded him. 
At his orders, his governor in Medina, Walid bin "Utba, invited Husayn 
to call on him in an odd hour of night. Husayn visited the governor's 
house with his supporters and urged him to discuss the question of succes- 
sion openly in the mosque. Marwan bin Hakam, whose life Husayn had 
saved after the battle of Jamal, assumed a threatening posture but 
Husayn would not yield.!55 l 

Meanwhile, 'Abdu'llāh ibn Zubayr had left for Mecca and launched 
a secret campaign for his own accession. to the caliphate. Walid’s con- 
tinued pressure on Husayn to take the oath of allegiance to Yazid, 
prompted Husayn to leave Medina for Mecca on 28 Rajab 60/3 May 680. 
*Abdu'llāh ibn Zubayr was upset although he knew that Mecca was 
not Husayn’s final destination. On 10 Ramazan 60/14 June 680, Husayn 
received a letter from Sulayman bin Sürad al-Khuza'i and other Shi'i 
leaders of Küfa asking him to come to Küfa and save them from Yazid's 
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sacrilegious domination.!?% Husayn’s brother (Hasan) and father (*Ali) 
had also been deprived of their rights but at least the rulers in their day 
had endeavoured to follow the shari’a laws. By contrast, Yazid violated 
them flagrantly and reverted to the pre-Islamic customs of vendetta, drink 
and dissipation. Though aware that an armed insurrection against Yazid 
would not provide Islam with the catharsis it needed, Husayn decided 
to sacrifice himself, his family and those friends who had volunteered 
to support his Islamic revolution for the restoration of piety and justice. 
More letters from Küfa began to pour in both from devoted Shi'is and 
adventurers, inviting Husayn to assume the leadership. He took no 
hasty action, however, and decided to wait until the annual pilgrimage 
month in order to apprise pilgrims, from the Islamic countries of Yazīd's 
threat to Islam. He sent his cousin, Muslim bin "Aqil to Küfa to represent 
him. Muslim was warmly welcomed in Küfa by both the devoted Shi'i 
leaders and the adventurers. About 12,000 to 18,000 supporters gathered 
around him. Muslim therefore sent one of the leaders to invite Husayn 
to Küfa. In Mecca, ibn 'Abbās and other well-wishers urged Husayn 
to ignore these letters from the treacherous Küfans. Ibnu'z Zubayr, 
who wished to become the undisputed leader in Hijàz, however, en- 
couraged Husayn to go to Kūfa although he hid his feelings by adding 
that Husayn's presence in Mecca was also not unwelcome. 

Husayn’s visit to Mecca and growing support in Küfa alarmed Yazid. 
He commissioned some assassins to kill Husayn during the pilgrimage 
ceremonies. In Kiifa, Yazid replaced the governor, Nu'mān bin Bashir, 
with the diabolical "Ubaydu'llàh ibn Ziyad. On 8 Zu'lhijja 60/9 Sep- 
tember 680, Husayn left Mecca without performing the annual hajj. 
Ibn Ziyad's threats and promises of rewards made the Muslim's fickle 
supporters, in Kūfa, transfer their allegiance to him. The diehard Shi'is 
went underground and Muslim was beheaded on the same day that 
Husayn left Mecca." Ibn Ziyàd massed a huge army at Oādisiyya 
and blockaded the roads leading to Kiifa in order to prevent Husayn 
from entering the town and to deter his devoted Shi'is from sending 
him reinforcements. At the second stage of the journey, the poet Faraz- 
daq, a devoted follower of the Ahl al-Bayt, met Husayn and urged him 
to give up his idea of going to Küfa. 'Awn and Muhammad, the sons 
of Husayn's brother-in-law ’Abdu‘llah ibn Ja’far, presented a letter from 
their father also requesting him to desist from visiting Küfa. Husayn 
said that he had been inspired by the Prophet to resume the journey and 
he could not abandon 198 At the third stop Husayn sent his emissary, 
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Qays bin Mashar as-Saydawi, to Küfa but he was captured at Oādisiyya 
and continued on to Küfa as a prisoner. Ibn Ziyád urged him to curse 
Husayn to save his life. Qays refused and was thrown from the top of ` 
the governor's palace to the ground. At the sixth stage Husayn heard 
the news of the death of his foster-brother, 'Abdu'lláàh bin Bagtar, who 
was also thrown from the roof of the governor's palace in Küfa for re- 
fusing to curse him. Husayn delivered a sermon which reiterated his 
mission. He said: “We have been authoritatively told that Muslim 
bin 'Aqil, his supporters Hani bin "Urwa and 'Abdu'llāh bin Baqtar 
have been martyred. Our friends in Küfa have forsaken us. Consequently 
those who wish to leave us are free to do so. They will not be blamed 
for their desertion.” Tabari comments that many people left Husayn. 
Only those who had accompanied him from Medina remained. He 
goes on to say that Husayn was aware of the fact that some adventurers 
had joined him in the hope of worldly gains. He knew that after his 
speech only those, who loved him and wished to die a martyr's death 
with him, would accompany him. Near Oādisiyya, Husayn made a 
detour to an unfreguented route to Kūfa.'*? At Zū Husam where he arriv- 
ed ibn Ziyad’s commander, Hurr bin Yazid at-Tamimi al-Yarbü'i, at 
the head of 1,000 strong force, stopped Husayn. Hurr's water supply 
had exhausted. Both men and beasts were on the verge of death. Husayn, 
who had recently obtained a fresh supply, placed his water at their 
disposal. His enemies, both men and beasts, quenched their thirst. 
Then Hurr, although he was respectful to Husayn, blocked the road to 
Kūfa and forced him to travel along the Euphrates and proceed towards 
Karbala to the opposite direction of Kūfa. At Uzayb al-Hujaynat, not 
far from Karbala, four Shi'i cavalry men from Küfa, with their guide, 
Tirimmāh bin 'Adi met Husayn. The guide urged Husayn to abandon 
the idea of going to Küfa and to proceed instead to their impregnable 
mountain villages where he could stay safely. Within ten days his 
tribe would collect twenty thousand men and Husayn would then be 
able to overthrow his enemies very easily. Hurr was also very pleased 
with the plan. Husayn blessed. and thanked his well-wishers but said 
that he had given his word to the Küfans and he could not abandon his 
mission.4? Husayn had received similar offers earlier but political 
adventurism was not his goal. He wished to expose Yazid's atrocities 
to the Muslims without resorting to violence. 

On 2 Muharram 61/2 October 680, he reached Karbala. Next day 
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Bad bin Abi Waggās's son, *Umar, arrived with 4,000 troops and forced 
Husayn to move his tents from the Euphrates to a waterless desert. Husayn’s 
followers, who numbered only seventy-two including boys and old men, 
wished to resist, but Husayn refused to precipitate action. "Umar ibn 
Sa’d had been sent to either obtain Husayn’s oath of allegiance to Yazid 
or to kill him. From 7th Muharram ibn Sa’d’s troops stopped the water 
supply to Husayn’s camp. On 9 Muharram, Shamir (Shimr) Zu'ljawshan 
arrived with peremptory orders to ibn Sa’d to annihilate Husayn or hand 
over the command to him. Ibn Sa’d, therefore, disposed his forces in 
battle order but yielded to Husayn's request for a respite of one night 
in which to offer prayers and vigils. Husayn took the opportunity to urge - 
his followers to leave him alone but none left. After morning prayers, 
Husayn delivered a moving sermon emphasizing his relationship to the 
Prophet. He warned his enemies of Divine retribution for shedding the 
blood of innocent people. Thereupon Hurr, who was responsible for 
directing Husayn’s army to Karbala, deserted ibn Sa’d’s army and joined 
Husayn’s force. He also urged ibn Sa’d’s army to let Husayn leave Karbala 
safely. None listened. Then Hurr, obtaining Husayn’s permission, fell 
upon ibn Sa’d’s troops and died fighting valiantly. From the morning 
of the *Ashiira (10th) till late afternoon, Husayn’s seventy-two followers, 
who had been deprived of water for the last three days, fought valiantly 
but. the ten-thousand enemy troops massacred them by sheer weight 
of numbers. The last but one martyr was Husayn’s little baby, "Ali 
Asghar, who was prostrated by thirst. Husayn showed him to his enemies 
and begged for water for him. A large number of the enemies were 
moved to tears but a ferocious archer killed the baby and injured 
Husayn’s arms by his arrow-shot. Husayn took leave of his family, 
whispered the secrets of the Zmáma to his bedridden son ’Ali (whose first 
name was the same as that of his brother) and fought the enemy gallantly. 
They retreated and Husayn dismounted from his horse to offer late 
afternoon prayers. The enemy troops re-assembled again and Shamir 
severed Husayn’s head before he could raise it from his last prostration, 
The heads of his followers were cut from their corpses and raised on 
spears. Their bodies were then roughly trampled by horses. By nightfall, 
Husayn’s tents had been pillaged and even the head coverings belonging 
to the revered ladies of the Prophet's family had been snatched.! 

On 12 Muharram ibn Sa'd left with his troops for Küfa, taking the 
ladies, and Husayn’s son 'Alī as captives. The bodies of Husayn and 
his followers were later buried by the neighbouring tribe. In the streets 
of Kūfa and at ibn Ziyàd's court the fearless speeches by Husayn's sister, 
Zaynab, apprising the people of Yazid's atrocities, shocked them all. 
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The ladies and the severed heads were then sent to Damascus. There 
again Zaynab’s oratory at Yazid’s court moved the mobs to tears and made 
the atrocities the Prophet’s family had endured known to the entire 
Islamic world. About a year later the women were released and sent 
to Medina where again relations and sympathisers filled the Prophet’s 
capital with their wailing and tears.” 

The Shi'i leaders, such as Sulayman bin Sürad, who had taken the 
lead in inviting Husayn to Küfa, were ashamed of their inaction. Towards 
the end of 61/681, they convened a meeting at which they decided to 
annihilate Husayn’s murderers in order to expiate their failure to help 
him. They called themselves Tawwābūn (penitents). Sulayman was 
elected leader. The death of Yazid, in 64/683, stepped up the progress 
of the Tawwābūn movement for revenge and the restoration of power 
to the Ahl al-Bayt. Those Küfans who had earlier forsaken Husayn 
rallied round the Tawwābūn. The government had also passed out of 
the hands of Mu’awiya’s direct descendants when Marwan bin al- 
Hakam (64-65/684-85) had seized power on the death of Yazid's son, 
Mu’awiya IL, six months after his father's demise. 

In Mecca itself, 'Abdu'llàh ibn Zubayr had deposed Yazid. Medina 
was now ruled by an Ansar leader, ’Abdu‘llah bin Hanzala, but then 
Yazid's Syrian army killed him. Next they besieged Mecca. They 
catapulted stones into the sacred precincts of Ka'ba which itself caught 
fire splitting the black stone into three pieces. The subsequent news of 
Yazid's death disheartened the Syrians, however, and they withdrew. 
'Abdu'llah ibn Zubayr declared himself caliph and Egypt, Southern 
Arabia and Küfa accepted his rule. At the end of Zu'lhijja 72/May 
692, Hajjàj bin Yūsuf as-Saqifi, a governor under Marwān's son, *Abdu‘l- 
Malik (685-705), besieged Mecca. He bombarded the city and Ka’ba 
with stones for six months. In October 692, *Abdu'llāh ibn Zubayr 
was killed and his body impaled on a gibbet.!*? 

In Kūfa, Mukhtar bin Abi "Ubayda as-Saqafi re-invigorated the 
movement demanding vengeance for Husayn's cold-blooded murder. 
Mukhtàr's father and uncle were supporters of Imam ’Ali and the Shi'is 
in Küfa recognised Mukhtar as their leader. When Muslim bin 'Aqgil was 
killed, Mukhtàr was absent from Küfa but, on his return, he was impri- 
soned because of his sympathy for the Ahl al-Bayt. After the tragedy at 
Karbala he managed to obtain his release through the intercession of his 
brother-in-law, ' Abdu'lláh, the son of the second caliph, "Umar. He joined 
ibn Zubayr out of political expediency and defended Ka’ba against the 
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Syrian invasion. Ibn Zubayr, however, frustrated Mukhtàr's mission of 
revenge on Husayn’s murderers. Consequently Mukhtar returned to 
Küfa and began to mobilize support for the war against the Umayyads, 
who had brutally massacred Husayn and his followers. Husayn's son, 
"Ali known as Imam Zaynu‘l-’Abidin, who had returned to Mecca, gave 
him no encouragement and his uncle, Muhammad al-Hanafiyya, remained 
uncommitted. Mukhtàr, however, interpreted Muhammad's attitude as 
indicating approval, and claimed that Muhammad was the Mahdi (the 
rightly-guided one), the son of Wasi (the heir i.e. 'Ali). Furthermore, he 
(Mukhtàr) had been appointed by him to be his (Muhammad's) confidant 
(amin), minister (wazir) and commander (amir) with orders to fight 
against the mulhidin (heretics) and to avenge the massacre of the Mahdi’s 
family and defend the weak. By the ‘weak’ Mukhtar meant the mazvālis 
(Iranian converts) and the neglected non-Arab Muslims. The Mahdi, 
according to Mukhtar, was sent to restore justice among all classes. The 
reign of terror unleashed by the Umayyad governors led Mukhtār's con- 
temporaries to believe unquestioningly in his messianic mission.!44 Many 
of Sulayman’s Tawwábün joined Mukhtar but Sulaymān's devoted foll- 
owers were not discouraged. The latter left for Karbala in Rabi’ II 
65/November 684, visited the graves of Imām Husayn and other martyrs 
and spent several hours mourning their Imám's tragic martyrdom.ltē Near 
the Syrian border town, 'Aynu'l-Warda, ibn Ziyād's army, consisting of 
30,000 troops, fell upon the Tawwabiin army. Their number had been 
reduced from 16,000 to 3,000 by the defections. Nevertheless they fought 
fiercely for three days. Only a small number returned from the battle. 
Sulayman and the Tawwdabiin leaders were also killed.14e 
Sulaymān's followers had been mainly Arabs. Mukhtar’s subsequent 
military success depended mainly on his combination of Arabs and non- 
Arabs. He abolished the existing social disparity between Arabs and other 
races and distributed the booty among them equally. The Arabs had for- 
bidden the mawālis to ride horses and to fight with swords, but Mukhtar 
restored these rights as soldiers to them.!t7 In Safar 67/August 686, Mukhtar 
defeated "Ubaydu*'lláh ibn Ziyād and killed him. The other murderers of 
Husayn and his followers were also hunted down and slaughtered. Mukhtar 
ruled Küfa and parts of Iran for some months but, in Shawwal 67/April 
687, he was killed by Caliph ’Abdu‘l-Malik’s forces 48 Mukhtar was always 
proud of having avenged the atrocities wreaked upon the Prophet's family. 
He was succeeded by his admirer, Abū *Amra Kaysān of the Bajila tribe. 
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The Bajila believed that the three caliphs preceding 'Ali were infidels 
while Mukhtar had condemned only those who waged war against "All. 
Kaysān also claimed that Muhammad al-Hanafiyya had been appointed 
his wasi (heir) by "Ali. Muhammad al-Hanafiyya, who repudiated these 
extravagant claims, died in 81/700-701. A section of Kaysān's followers 
introduced the belief that Muhammad al-Hanafiyya was still alive and 
was concealed (ghayba) in the mountains west of Medina from where he 
would return (raj'a) as the Mahdi. Another section of the Kaysāniyyas 
believed that he had died and his successor was his son Abū Hashim, The 
irreligious and brutal reign of the Umayyads stepped up the need for a 
belief in the messiah.4? Although some Arabs also rallied round the 
Kaysāniyyas, the neglected mawdlis formed the backbone of the movement. 

The political unrest in the wake of Husayn’s martyrdom also reinforced 
the Shi'i Ghulāt (extremist) movement (singular Ghali). According to the 
hostile Sunni traditions, Shi'ism itself was founded by the Ghulāt leader 
^ Abdu'llàh bin Saba‘. Some Sunnitraditions, however, admit that Abdu‘ 
llàh was the founder of only the Ghulat Shi'i group. According to most 
Sunni sources he was a Yemenite Jew who had converted to Islam. He 
propagated the theory that "Ali was Divine. He (Alī) had not died but 
had been lifted to the clouds, and the thunder was his voice. "Ab 
strongly condemned them and severely punished their leaders. Modern 
researchers have rejected stories of ibn Saba^s Jewish origin. He was 
‘transformed into a mythical figure and all sorts of fantastic beliefs 
were associated with him.!9 The followers of Mukhtar, Kaysan and 
Muhammad al-Hanafiyya are also said to have held incredibly exaggerated 
beliefs about their own leaders. The influence of the sixth Shi'i Imam, 
Ja'far as-Sádiq, undermined the Ghulat tendencies and more moderate 
Shī'ī beliefs flourished under his leadership. 


Imam Husayn’s Successors 

The Kaysāniyya and the Ghulat movements posed a great threat to 
Shī'ism and Imam Husayn’s successors but their far-sighted religious and 
social policies in conjunction with their intellectual superiority staved off 
a confrontation. Husayn’s only surviving son, "Ali known as Zaynu‘l- 
"Ābidīn and al-Sajjād, was born in 38/658. After his father’s martrydom, 
Zaynu'l-Ābidin showed phenomenal endurance. N either provocation 
nor humiliation undermined his patience and he very effectively demon- 
strated to his enemies the importance of Ahl-i Bayt. In Medina he rejected 
the tempting offers of political adventurism in the name of revenge for 
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, Imam Husayn's martyrdom. Imam Zaynu'l2Abidin showed the world 
clearly that Imam Husayn’s revolutionary movement had not been motiv- 
ated by a desire for political gain but was designed to re-establish the for- 
saken spiritual and ethical values in Muslim political and social life. 

In 62/681, the people of Medina rebelled against Yazid but Zaynu‘l- 
"Abidin remained neutral and moved to a village near the city. 
Marwan, the Medina governor, was unable to stay safely in the capital. ` 
The only person he could find to offer protection to his wife was Zaynu'l- 
*Ābidin, who sent her safely to Ta‘if escorted by one of his sons.!5* When 
the people of Medina were later defeated by Yazid's commander, Muslim 
bin "Uqba, and were forced into slavery, Imam Zaynu‘l-’Abidin was not 
asked to take the oath of allegiance. Husayn's martyrdom had brought 
about a radical change in "Umayyad policy towards Imam Zaynu'l- 
'"Abidin and his successors. They were secretly martyred but were not 
openly tortured. 

Imam Zaynu‘l-’Abidin re-invigorated the intellectual revolution which 
his grandfather, 'Ali ibn Abi Talib, had launched. Both Shi'i and Sunni 
scholars of hadis, figh and Qur‘anic exegesis rallied round him. He related 
traditions on the authority of his father "Ali, his uncle Hasan, his father 
Husayn, and ibn 'Abbàs. Some of these are even cited in Sunni isndds 
(chains of transmitters). Jābir bin 'Abdu'llāh Ansari the prophet's devoted 
companion was the Imàm's ardent supporter, Sa'id bin al-Jubayr of Küfa, 
Yahya bin Umm at-Tiwal, Muhammad bin Jubayr bin. Mut'im, Sa’id 
the traditionist, Abū Hamza Sābit bin Dinar and Furāt bin Ahnaf al-’Abdi 
were Imam Zaynu‘l-’Abidin’s sincere admirers.152 i 

Many eminent followers of Ahl al-Bayt, who had joined ibn-Zubayr 
or Mukhtar, recanted and swore allegiance to Imam Zaynu'l- Abidin. 
When the Imam visited Mecca the crowd of pilgrims gave way to let 
him kiss the Black Stone. Even Caliph ’Abdu‘l-Malik’s son Hisham 
had to cut a way through the crowds to reach the Black Stone. When a 
Syrian dignitary saw the crowds giving way to Imām Zaynu'l-'Abidin he 
pretended not to recognise this respected person. The famous poet, 
Farazdaq, spontaneously recited a splendid ode (qasida) which begins as 
follows : 


""This is he whose footprint is known to the valley of Mecca, 
He whom the Ka'ba knows and the most frequented sanctuary. 
This is the son of the best of all the servants of God. 

This is the pious, the elect, the pure, the eminent." 
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'Abdu'l-Malik was deeply upset when he heard of this and imprisoned 
Farazdag. Imam Zaynu'‘l-’Abidin sent the poet a gift of money but he 
refused it. He informed the Imam that he had written the qasida in 
partial expiation of his own sins. Imam Zaynul- Abidin, however, 
urged him to accept it for he could not take back what he had already given 
away. Farazdag's gasīdas are only a passing tribute to the spiritual 
eminence of Imam Zaynu‘l-’Abidin. The collection of the Imám's prayers 
and invocations in al-Sahifa al-Sajjadiyya (The Scroll of Sajjad), also known 
as the “Psalms of the Family of the Holy Prophet’, is the epitome of 
spiritual enlightenment for all religious communities. Those who read 
the Imām's invocations, either in the original Arabic or in the correct 
translations, are themselves transported to the realm of spiritual ecstasy 
and bliss. 

Imam Zaynu‘l-’Abidin died in 95/714 during thereign of the Umayyad 
Caliph al-Walid I (86-96/705-1 5) and was buried in the cemetery in 
Baqi’ near the graves of his grandmother Fatima, and uncle Imam 
Hasan. Before he died, Imam Zaynuʻl- Abidin bequeathed to his son, 
Muhammad al-Bāgir (b. 57/676), the spiritual scrolls of his ancestors and 
clearly designated him the Imam (through the nass).!** 

Imam al-Bāgir's mother was Imam Hasan’s daughter, Fatima. Imam 
al-Bāgir had witnessed the Umayyad brutality at Karbala and had 
endured the atrocities perpetrated by the Umayyads on his grand- 
father's family. During the thirty-four years of his father's imamate, he had 
built up a reputation for learning, scholarship and the ability to guide 
his followers to the path carved out by his father. Imam al-Bāgir's half- 
brother, Zayd, born of a lady from Sind (Indian sub-continent now 
in Pakistan), however, did not agree with his political neutrality. He 
believed that a government which did not impose Divine commands on 

. the umma (community) deserved to be overthrown by force and the 
ethical rule of Islam restored. Nevertheless, he never challenged al- 
Bāgir's imamate, It was only after his death that Zayd’s followers evolved 
the Zaydiyya theology and its theory of imāmate.t* Many Shi'i adven- 
turers, however, left Imam Muhammad Bāgir and joined Zayd. Similarly 
some of Zayd's followers joined Imam Bāgir. A large number of scholars 
studied under the Imam. His title “al-Baqir” means *the one who 
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splits knowledge open". According to ibn Khallikān, it means “the 
ample" because Imam al-Bāgir knew so much App The Sunni isnād 
(chain of transmitters) drew upon al-Baqir, as well as Sunni scholars 
such as Abii Hanifa (d. 150/767) and Muhammad bin Minkadir, Qatada ` 
bin Di'áàma, 'Abdu'llàh bin Mu’ammar al-Laysi and the Khārijite 
Nāfi” bin Azrag sat at the Imàm's feet. Other Sunnis discussed legal 
problems with him, Al-Bāgir's own Shi'is regarded him as the exponent 
of the legal school of the Ahl al-Bayt which culminated under his son in 
the Ja’fariyya school of figh. Below is an excerpt from one of his invoca- 
tions to God as given by Shaykh Abu'l-Hasan 'Ali Hujwiri in his monu- 
mental sūfic treatise, Kashfu'l Mahjab. 


“O my God and my Lord, night has come, and the power of mon- 

archs has ceased, and the stars are shining in the sky, and all man- 

kind are asleep and silent, and the Banu Umayya have gone to rest 
and shut their doors and set guards to watch over them; and those 

who desired anything from them have forgotten their business. 

Thou, O God, art the Living, the Lasting, the Seeing, the Knowing. 

Sleep and slumber cannot overtake Thee. He who does not acknow- 

ledge that Thou art such as I have described in unworthy of Thy 

bounty, O Thou whom nothing withholds, from any other thing, 

whose eternity is not impaired by Day and Night, whose doors of 
Mercy are open to all who call upon Thee, and whose entire treasures . 
are lavished on those who praise Thee: Thou dost never turn away 

the beggar, and no creature in earth or heaven can prevent the 

true believer who implores Thee from gaining access to Thy court. 

O Lord, when I remember death and the grave and the reckoning, 

how can I take joy in this world ? Therefore, since I acknowledge 

Thee to be One, I beseech Thee to give me peace in the hour of 
death, without torment, and pleasure in the hour of reckoning without 

punishment.’’157 


In 114/732 al-Bāgir died and was buried in the Baqi’ cemetery near his 
father’s grave. Before his death he designated his talented son, Ja’far, 
as the next Imam. 

Ja'far was born on 17 Rabi’ I 83/20 April 702. His mother, Umm 
Farwa, was the daughter of al-Qasim bin Muhammad bin Abt Bakr. 
Umm Farwa’s mother ’Asma‘ was the daughter of ’Abdu‘r-Rahman bin 


155 Ibn Khallikān, IV, p. 176; Mufid, pp. 393-400. 
156 S. H. M. Ja’fri, Origin and early development of Shi’a Islam, London, 1979, p. 255. 
157 Nicholson, p. 78; Kulayni, II, pp. 372-77. 


Early Isnā *Ashari ShPism 53 


Abi Bakr.!?$ Qasim was one of Imam Zaynu'l- Abidin’s companions and 
one of the seven early fagihs (jurists) in Medina who surpassed all their 
contemporary scholars in intelligence and learning. He transmitted many 
ahadis from the Prophet's companions. The tābi'ūn (those who had seen 
any of the Prophet Muhammad’s companions) conveyed ahādīs from 
Qasim. The homes of both his father and mother were the rendezvous 
of intellectuals. Ja'far saw the last twelve years of his grandfather’s 
and nineteen years of his father’s imamate. When his maternal grandfather 
died in 101/719-20, Ja’far was eighteen years old. Besides the Divine 
knowledge he inherited as an Imam, Ja'far's mastery of ahādis surpassed 
all the leading intellectuals in Medina. After his father’s death, he re- 
mained Imam for thirty-four years, dying in 148/765. 

Imam Ja'far's life coincided with momentous political upheavals and 
intellectual activity. The last five Umayyad caliphs, Hisham ( 105-125/ 
724-743), al-Walid IT (125-126/743-44), Yazid III (126/744), Ibrahim 
(126-127/744), Marwan II al-Himàr (127-132/744-750) and the first 
two 'Abbāsid caliphs as-Saffah (132-136/749-754), al-Mansūr (136- 
158/754-775) ruled during his imamate. Imam Ja’far, however, remained 
indifferent to the political upheavals. He respected his uncle Zayd but 
he also urged him to give up all ideas of a political uprising and predicted 
his failure and death. Zayd would not listen. He and his followers fought 
heroically against the governor of Iraq in Safar 122/January 740. After 
his defeat and death all the eminent Shi'ites were ordered to curse Zayd 
and dissociate themselves from his party. Only Imam Ja’far was exempted, 
nevertheless he never hesitated to proclaim that Zayd belonged to his 
family and was the best among them.160 

Three years later Zayd’s son, Yahya, led an uprising in Khurāsān 
but he too was defeated and killed by the Umayyad governor. Neither 
he, nor the Kaysāniyya leaders, such as Bayan bin Sam'ān at-Tamimi 
and "Abdu'llàh bin Mu’awiya (a great-grandson of "Ali bin Abi Tālib's 
brother, Ja'far at-Tayyār Zuljanáhayn) succeeded in eliciting Imam 
Ja'far's support. Subsequently the more prominent Kaysaniyya leaders 
and their followers were massacred. Muhammad al-’Abbis, a descendant 
of 'Abbās bin *Abdu‘l-Muttalib, organized another anti-Umayyad 
movement. He died in 125/743.16 His son and successor, Ibrahim, and 
Ibráhim's representative in Khurasan, Abü Muslim, managed to keep 


158  Magàtilu't- Talibiyin, pp. 87, 89; Tabari, III, 2509; Ya'qübi II, p. 381. Even the 
Naqshbandiyya sūfis who traced back their spiritual ancestry from Abū Bakr were 
proud of their connections with Im&m "Alī through Imam Ja’far, Shaykh Ahmad 
Sirhindī, Sharh Rubd’iyat, Tashkent Ms., I, 675a; Ya'qübi, II, pp. 320-20. 

159 Ibn Sa'd, V, pp. 187-90. 

160 Tabari, II, 1700-1709. 

161 Tabari, II, pp. 1879-87, IIL, pp. 27, 30. 


54 History of Isnā ° Ashari Shi’is in India 


certain details of their organization secret. They did not divulge the 
name of their leaders and the movement was organized in the name of 
al-rizā* min Al-Muhammad (a member of the Prophet Muhammad’s family 
who would be agreed upon).!62 Under Abū Muslim’s dynamic leadership, 
an Arab tribal anti-Umayyad movement was transformed into a Khurā- 
sānian popular uprising; with peasants, artisans and mawālis constituting 
its main strength. Abü Muslim and his associates adopted black uniforms 
as a mark of mourning for the martyrdom of the Prophet’s family. Black 
flags were raised to appeal to messianic expectations. Despite this, Caliph 
Marwān's army took Ibrahim captive and imprisoned him in Harràn, 
where he died in 132/749. The Umayyad, however, were defeated 
later.163 

Abū Salama Hafs, a Kaysānite leader and a leading mawld in Küfa, 
who had been proclaimed as wazir Āl- Muhammad (the minister of the 
Prophet's descendants) decided to establish the rule of an Imam from 
"Alī bin Abi Tālib's dynasty. Three people were on his list. At the top 
was Imam Ja'far, the second was 'Abdu'llàh bin al-Hasan al-Musanna 
bin Hasan bin "Ai bin Abi Talib, known as al-Mahaz, and the third 
choice was "Umar bin ’Ali Zaynu‘l-’Abidin. When Imam Ja'far received 
Abu Salama's letter he burnt it in the flame from a lamp and told the 
messenger to tell his master what he had seen as its reply.!^ Imam Ja’far 
also warned *Abdu'llāh al-Mahaz against Abū Salama, whose followers 
were neither Shi'is nor Khurāsānis. "Abdu'llāh was very disappointed at 
Imam Ja’far’s reaction. He soon learned, however, that the Imām's warn- 
ings were timely. Abü Salama was first made vizier and then killed. 

Abul 'Abbàs as-Saffāh ( 132-136/749-754), the first caliph of the 
"Abbasid dynasty, inaugurated his reign with a speech in the Küfa 
mosque. Emphasizing his close relationship to Prophet Muhammad, he 
pointed out that the Umayyads had been tolerated only temporarily by 
God but then were replaced by His chosen rulers, the "Abbásids. He 
promised to increase the stipends to Küfa residents but threatened that, 
where his enemies were concerned, he would be a ruthless shedder of 
blood. His speech was finished by his uncle, 'Abdu'llàh bin 'Alt, who 
said that the Umayyads had been cruel and oppressive to the sons of 
their uncle ('Ali). They had also unjustly deprived the Muslims of their 
rights to fay (title on land unconditionally surrendered), sadagāt (charitable 
taxes) and ghanima (booty). He thanked God for giving the ' Abbāsids 
the people of Khurāsān as their Shi'is (partisans) and the Muslims them- 
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selves should be grateful that their caliph was descended from Hashim 
(the great-grandfather of Prophet Muhammad and the common ancestor 
of both the 'Alids and the 'Abbāsids). With messianic overtones he 
urged them to be obedient and to remember that the power given to 
them by God would endure until they handed it over to Jesus, son of 
Mary, before the day of Resurrection.199 

The *Abbāsids evolved an orthodox Sunni policy designed to elicit the 
support of the Sunni *ylama and süfis. On ceremonial occasions, and 
on the day the new caliph received the oaths of allegiance, they never 
failed to wear the Prophet’s mantle. They were proud of the authority 
their ancestor, “Abbas, had exercised over Zamzam (holy well near Ka’ba) 
both during the pre-Islamic and Islamic periods. The Abbasids ridiculed 
the ’Alid’s pride in their maternal connections and asserted that uncles, 
fathers, and fathers-in-law were superior to a daughter's offspring. To 
them their control over Zamzam, descent from the Prophet's family and 
(right to) the caliphate, were indisputable.1% *Ali's descendant pleaded 
that 'Ali had been the Prophet’s wasi (heir) and the Imam and their 
mother, Fatima, had been the Prophet’s daughter. 

Once in power, the Abbasid caliphs, slaughtered their rivals mercilessly. 
_ Abi Salama was assassinated and even Abü Muslim Khurasani, one of 
their most loyal supporters, was not spared. Muhammad an-Nafs az- 
Zakiyya (100/718-145/762) who had been declared to be the Mahdi by 
his father, ’Abdu‘llah al-Mahaz, refused to take the oath of allegiance 
to as-Saffah’s successor, al-Mansür (136-158/754-775). The people of 
Medina supported him. Even the founder of the Maliki school of figh, 
Malik bin Anas (d. 179/795), declared that, since the "Abbasids had used 
force to obtain the oath of allegiance, it was not binding. The Mu’ta- 
zilites and the Zaydites were also sympathetic but, in Ramazan 145/ 
December 762, the supporters of an-Nafs az-Zakiyya were massacred 
by the 'Abbasid forces. Nafs az-Zakiyya was also killed. His brother 
[brahim organized an abortive revolt in Küfa and Basra. About 15,000 
volunteers rallied round his standard. The founder of the Hanafiyya 
school of figh, Abū Hanifa (d. 150/767) and the celebrated sufi and faqih, 
Sufyān as-Sawri (d. 161/777-78) issued fatwas in favour of Ibrāhīm. 
His army was, however, no match to the trained 'Abbàsid forces, and 
all of them were massacred. The’Alid bid for power was frustrated.167 
Imam Ja'far had not supported the 'Alid uprising although he sympa- 
thised with it. Al-Mansür nevertheless suspected the Imam of compli- 
city and persecuted him but Imam Ja’far retained his equanimity. 
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The Imām's spiritual and intellectual leadership was undisputed. 
Both Sunni and Shī'i scholars considered him as-Sádiq (truthful) and 
the Imàm was invariably referred to by this title. Whenever Malik bin 
Anas quoted a hadis or ruling of fiqh from Imam Ja'far he added siga 
(worthy of belief) and the Imām's name. Imām Abū Hanīfa also dis- 
cussed problems of figh with him. As-Sadiq analysed all the problems of 
Jigh dispassionately before giving the viewpoint of the school of Ahl al- 
Bayt. The ahddis and figh rulings of the school of Ahl al-Bayt crystallized 
under him. Imam Ja’far’s guidelines for testing the authenticity of ahadis 
are infallible. According to him, everything that agreed with God's book 
should be accepted and whatever was contrary should be rejected. The 
Imam promoted the development of Shi'i kalām (speculative theology) 
and hikma (philosophical enlightenment). His polemical discussions with 
materialists, atheists, Jews and Christians are based on spiritual realities, 
Eminent sifts sat at his feet. Hujwiri says, “He (Imam Ja’far as-Sadiq) 
is celebrated among the sūfi Shaykhs for the subtlety of his discourse 
and his acquaintance with spiritual truths and he has written famous 
books in explanation of sūfism. It is related that he said, whoever knows 
God turns his back on ‘other’ (than God) and is cut-off from worldly 
things because his knowledge (ma’rifat) is pure ne-science (nakīrāt), 
in as much as ne-science forms Part of his knowledge and knowledge 
forms part of his ne-science.”168 
| Imām as-Sādig reconciled the mutually antagonistic theories of jabr 
(compulsion) and tgftviz (free-will). The followers of Jabr believed that 
people were not free to choose their own actions as these were created 
and directed by God. Human beings were only inanimate instruments. 
By contrast, the followers of lafwiz, believed that God had given man 
free-will and exerted no influence on his choice. Both schools quoted 
Qur‘anic verses to support their arguments. Imam Ja’far as-Sádiq 
declared that there was neither absolute compulsion nor absolute free- 
will. All transactions should follow a middle course (La Jabr wa la tafwiz 
bal amr bayn al-amrayn). The Imam’s middle-of-the-road policy is the 
basis of Shi'i rational philosophy. It reminds all human beings that 
God has made them responsible for their own actions and has ordered 
them to behave righteously and refrain from evil. God will reward the 
righteous and punish the wicked. According to the Imām's philosophy, 
human beings were not forced to sin, although they had the power to 
do either good or evil!9 The bayn al-amrayn (between two extremes) 
theory of the Imam associates man's freedom of choice for good or evil 


with the perception of Divine satisfaction or dissatisfaction. One of 
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Imam as-Sādig's hadis in al-Usūl min al-küfi explains the doctrine 
thus: i 
A man asked Imam as-Sādig: does God force man to sin? The Imam 
replied in the negative. The man then asked: Was man left free to do 
what he pleased? The Imam again replied in the negative. The man 
next asked the Imam as to what man should do. The Imam replied, 
“The lutf (grace) of your Lord is between the two extremes.”179 
During the thirty-three years of his imamate, Imam as-Sādig taught about 
4,000 scholars who spread his teachings to many parts of the Islamic 
world. Most of them lived in Küfa and Basra. Only a few devoted 
scholars kept in constant touch with him. Some students were so over- 
whelmed by their teachers’ personality that, under the influence of the 
Ghulat of Küfa, they ascribed supernatural power to both Imam Ja'far 
and Imam Bāgir. For example, Abu‘l-Khattab claimed that Imam as- 
Sadiq had appointed him as his wasi (heir) and gayyim (executor). He 
asserted he had been trained by the Imam in al-ism al-a’ zam (the Greatest 
Name of God not known to all) which endowed him with supernatural 
power. The knowledge he said he had gained from al-Baqir and as- 
Sadiq was incredible. Imam as-Sadiq condemned Abu'l-Ķhattāb and 
predicted his execution. Abu'l-Khattāb met his doom in 138/755-56.17! 
The authentic teachings and activities of Imam as-Sādig and his pre- 
decessor present them as God-fearing people. They were superior to 
other descendants of Imam "AR only because of the nass (clear designation 
as a successor) in their favour, the knowledge they inherited as Imāms 
and the Divine protection they enjoyed against amy sort of error (isma). 
Imam as-Sádiq had many sincere disciples, as we shall soon see. They 
reinforced the intellectual and spiritual traditions of their Imams. One 
of them, Jabir bin Hayyān, the father of early Arabic alchemy, referred 
to Imam as-Sādig in his writings as My master" and “A mine of wis- 
dom". Jabir also wrote treatises on logic, philosophy, the astrolabe 
and medicine. He propagated the vision of the world on a supernatural 
and cosmic scale as taught by the Shi'i Imāms.'** Abū Bakr Muhammad 
bin Zakariyya Ràzi'* (d. 313/925) translated treatises by Jabir; philos- 
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ophers Avicenna and Abu'l ’Ali Miskuwayh drew heavily upon Jabir’s 
encyclopaedic works. The intellectuals in Renaissance Europe read 
these books and, in subsequent centuries, they were translated into 
Latin, German, French and English.1?4 

The Imam appointed his most-trusted disciples to be his wakils and 
defined their spheres of activity. This was strictly confidential and, 
sometimes, even the wakils themselves did not know who their colleagues 
were. For example, Nasr bin Qays al-Lakhmi, who worked as a wakil 
for as-Sádiq for about twenty years was unaware that there were any 
other wakils. Their duties included spreading the Imām's teachings 
to the Shi'is in their region and collecting khums!”5 for remittance to the 
Imam. 

In Shawwal 148/November-December 765, Imàm as-Sadiq was 
poisoned by Caliph al-Mansür who could no longer tolerate his popu- 
larity and influence with all sections of the Islamic community. He was 
the last Imam to be buried in the Baqi’ cemetery at Medina 19 He had 
five sons. Fatima was the mother of Ismā' and "Abdu'llàh. Her grand- 
father was Imam Zaynu'l-Abidin. Three other boys, Mūsa al-Kāzim. 
Ishaq and Muhammed were born of his second wife Hamida Khātūn, 
Ismā'il died five years before his father. Imam as-Sadiq showed his 
dead son’s face to the public while he lay in his grave. The growing 
popularity of the Ghuldt gave rise to the belief that Ismā'il had not died. 
Some of them, known as Ismā'ilis, propagated the theory that Isma’il’s 
son, Muhammad, was the Mahdi, the promised redeemer of the world. 
The movement was secretly spread through dā'is (the missionaries) 177 
In 280/893, an Ismā'ili leader, Abū "Abdu'llàh a'sh-Shi'i (d. 298/911) 
established an Isma’ili Fatimid dynasty in North Africa.!”8 His successors 
seized Fustát (old Cairo) in 359/969. They ruled over Egypt and Syria 
until 567/1171. 

Imam as-Sādig nominated his third son, Mūsa al-Kazim as his Successor. 
He passed over his second son, ’Abdu‘llah Aftāh, because of the Divinely 
inspired religious knowledge Miisa possessed. This decision confused 
some of the Imam's followers and they rallied around 'Abdu'llàh Aftāh. 
They were known as the Aftāhiyyas. 'Abdu'llàh, however, died less than 
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two and a half months after his father.” Mūsa al-Kāzim's imāma was 
now firmly established among the Shī'is on the basis of the nass. 

Mūsa al-Kāzim (he who restrains his anger) was the seventh Imām 
of the Isnā 'Ashariyyas. He was born on 7 Safar 128/8 November 745. 
He spent the first twenty years of his life with his father. Al-Mansür 
(136-158/754-775) was caliph during the first ten years of his imāmate. 
Mansür's successor, al-Mahdi, ruled from 158/775 to 169/785. Al-Hadi 
„was caliph for only one year but his successor, ar-Rashid (170-193/786- 
809), was a strong ruler. 

'Alid revolutions were still a threat to the government. 'Their under- 
ground organizations were wide-spread. Mansür had shifted his capital 
from Küfa to his newly founded city, Baghdad. Under the early Abbasids 
the town had developed into a strong centre of Sunni hadis, figh and süfism 
with fertilising influence pouring in from Iran and the Hellenistic world. 
During Mūsa al-Kāzim's imamate, Medina remained a centre of Shi'i 
intellectual life. Caliph Mahdi summoned the Imam to Baghdad, 
intending to imprison him, but he was so impressed with al-Kazim’s piety 
and learning that he took no further action. Ar-Rashid, however, was 
very jealous of the Imam’s popularity.199 The Imām's enemies sent 
anonymous letters to ar-Rashid making allegations of rebellion against 
him. While answering these accusations, the Imam said that not a single 
dirham was received by him as kharaj (land revenue) but that Abi Talib’s 
descendants accepted unsolicited gifts from their devotees. This was made 
lawful by Allah for the Prophet.15! God prohibited the payment of sadaga 
(alms) to the Prophet's progeny; khums had been stopped by the early 
caliphs. Unsolicited gifts were, therefore, their only source of livelihood. 
Ar-Rashid then asked him to explain why he did not stop his Shi'is 
addressing him as the Prophet's son when his ancestors were 'Alī and 
Fatima. The Imam begged ar-Rashid to excuse him from answering 
this question. Ar-Rashid insisted and the Imām recited the following 
verse : 


«And We bestowed upon him Isaac and Jacob; each of them We 
guided; and Noah did We guide aforetime, and of his seed (We 
guided) David and Solomon and Job and Joseph and Moses and 
Aaron. Thus do we reward the good. 


And Zachariah and John and Jesus and Elias. Each one (of them) 
was of the righteous." 182 
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The Imam asked the Caliph to name the father of Jesus. Ar-Rashid 
replied that Jesus was born of the Divine word and Gabriel. The Imam 
said that as Jesus was included in the progeny of Prophets through his 
mother Mary, Ahlal-Bayt were included in Muhammad's progeny 
through their mother Fátima. When the Prophet held mubahila!8? with 
the Christians of Najran, only Fatima, 'Ali, Hasan and Husayn were 
with him. 

Ar-Rashid kept the Imam under surveillance in Baghdàd and then, 
imprisoned him. Mūsa never lost his patience. Finally, he was released 
but the intrigues of his enemies allowed him no peace. He led the life 
of an ascetic and looked after his large family and many dependants as 
well as he could in his straitened circumstances. Müsa entertained his 
guests and provided them with the best food he could procure. He devoted 
most of his time to prayers and invocations.154 

He met and communicated with his disciples with the utmost caution 
although he was greatly concerned for their welfare. His disciples loved 
and respected him. Some of them worked for Mahdi and ar-Rashid. 
They were deemed the Imām's fifth column. They often fell under sus- 
picion because of their loyalty to the Imàm but they never betrayed 
him. The Imām's wakils (agents) were also deeply devoted to him. In 
179/795, ar-Rashid seized Muhammad bin Abi "Umyar, the Imám's 
wakil in Baghdad. Torture and the threat of death failed to frighten 
Muhammad who told them nothing about the organization. His sister 
also served a four-year prison sentence. Another agent, "Alī bin Yaqtin, 
was arrested and kept in jail for the rest of his life.1%5 

Mūsa al-Kazim discouraged his followers from working for their rulers. 
He said that he would prefer to be thrown off a tower and smashed 
into pieces to serving them and walking on their carpets. If a government 
servant could, however, help a believer in his difficulties, such as having 
him released from prison or enabling him to satisfy his creditors, God 
might be merciful to him. The exegesis of the Qur'ànic verses made by 
the Imam reveal profound ethical values. 

In Ramazan 179/November-December 795, ar-Rashid performed 
"umra at Mecca. On his return he visited Medina with his entourage. 
Facing the Prophet's tomb, he said, “Peace be upon Rasūl of Allah, my 
uncle's son." Mūsa Kazim was also there. He said, ‘‘Peace be upon you, 
my father!"!55 Ar-Rashid was annoyed and sent him to Baghdad via 
Basra. He remained in prison for four years and died in 183/799. Accord- 
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ing to Divine nass his son, ’Ali, known as ar-Rizā', became his successor. 
Ar-Rashīd showed the dead Imám's face to all who knew him intimately 
and made them sign his death certificate. Nevertheless a section of 
Imam Mūsa Kāzim's disciples claimed that the imamate stopped with al- . 
Kazim and that he would rise as the Mahdi (the guided one). They 
related traditions attributed to Imam as-Sadiq concerning al- Qaim 
(the Redresser of wrongs; the one who will rise) and ghayba (occultation) 
and applied them to Imam Misa al-Kazim. This group was known as 
the Wāgifiyyas. Between 183/799 and 202/817, ar-Rizà' convinced some 
of the Wāgifiyya leaders, such as ar-Rawwási, of his imamate, however, and 
the group gradually dissolved. 

Imam Al ar-Rizā* was born at Medina in 148/765-66. Like his father 
he also spent long hours in prayer and invocations to God. After assuming 
control of the imamate, he lived at Medina under surveillance during the 
reigns of ar-Rashid and his son and successor, al-Amin (193-198/809-813). 
According to an arrangement made by ar-Rashid, al-Amin acknow- 
ledged his brother al-Ma'mūn's right to succeed him and his virtual 
sovereignty over the eastern half of the caliphate. One year after his 
accession, however, he violated the agreement.!?^ A civil war broke out 
between the two brothers which ended with the defeat and death of 
al-Amin. Al-Ma‘miin (198-218/813-833) became caliph. His intimate 
knowledge of 'Alid influence in Khurasan impelled him to evolve some 
permanent solution. Both haphazard conciliation and ruthless persecu- 
tion had failed to crush the ’Alid revolutionary leaders. Consequently, 
Ma‘man settled at Merv but the rebellion of Muhammad bin Ibrahim 
at Küfa in 200/815-16 appalled him. Muhammad invited people to obey 
the Qur‘an and sunna and choose one of the Prophet’s descendants as 
their ruler. The ’Alids in Iraq, Syria and Hijaz joined the revolution. 
Ibrahim bin Mūsa bin Ja’far started fighting in Yemen and Zayd bin 
Misa bin Ja'far organised the revolt in Basra. Only 'Ali ar-Rizā' con- 
tinued to lead an apolitical life devoted to prayer. The rebellions were 
crushed.186 

Al-Ma'mün decided that Imām `Ali ar-Riza’s support might perma- 
nently pacify the "Alids. He summoned him from Medina and ordered 
that he should be brought via Mecca, Oādisiyya, Basra, Ahwaz and 
Nishipür, avoiding the Baghdād-Kūfa-Oum highway in order to main- 
tain secrecy. Ar-Rizā' stayed at Nishapür, an important intellectual and 
commercial centre, for some months. It is said that 24,000 scholars 
noted down ahádis dictated by the Imam. One of them said : 
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“The confession of faith, "There is no God but Allah’ is a bastion 
and an entrenchment. One who enters this Stronghold is safe from 
Divine retribution.”189 


The Imam arrived at Tūs from Nishāpūr via Sanabad and Sarakhs. 
At Tis, Ma'mün gave the Imam a warm welcome and urged him to 
become his heir apparent. Initially Imam °Ali ar-Rizi‘ resisted the offer 
but, realising its flimsy nature, accepted it on the condition that he was 
not associated with the administration. Ma‘min agreed. On 2 Ramazan 
201/24 March 817, ’Ali ar-Rizà' was invested as the heir apparent and 
coins were struck in his name. The green garments of the 'Alids replaced 
the black one of the *Abbāsids. The documents of investiture indicate 
that the decision was a political one and did not undermine the Shi 
principles of the Divine appointment of Imàms. No allusion was made 
to the question of the succession after Imam "Alt ar-Rizā'. In order to 
strengthen relations between them, the caliph gave his daughter to ’Ali 
ar-Riz&‘ in marriage and promised another to his son who was then 
only a boy. Ma'mün tried to involve ar-Rizā' in the administration. He 
consulted him frequently but was unable to inject Prophet Muhammad's 
ideals of piety and righteousness into the government. 

When "id came, Ma‘miin urged the Imām to lead the prayers and recite 
the khutba. Imam ar-Rizà' refused but then yielded to Ma'mūn's per- 
sistent requests on the condition that he could lead the prayers in the 
same way as had his great grandfather, the Prophet. Ma'mün agreed. 
The announcement of the Imām's acceptance of Ma‘mun’s invitation 
enhanced the "id festivities. The women and children sat on the roof of 
their houses awaiting the Imām's cavalcade. Civil and military officers 
lined the route. The Imàm had a bath, dressed like the Prophet and 
left the house with a staff in his hand. As he walked he recited takbir 
(‘Allah is great’) four times. After each ten steps he stopped and recited 
takbir and zikr (repetition of God's name). The crowd copied the Imam 
and there was a great uproar. The vizier, Fazal bin Sahl, protested that, 
by marching in this fashion, the Imam might spark off a revolution in 
the "id grounds. Ma‘miin consequently halted the Imam and asked him 
to return to his house.199 

Imam 'Ali ar-Rizá^s nomination as heir apparent gave Ma'mün's 
enemies an excuse to make Mahdi’s son Ibrahim, as caliph in Baghdad. 
Ma'mūn sent an army to crush the rebellion and himself marched from 
Merv to Tūs on his way to Baghdad. He ordered Imam 'Ali ar-Riza‘ 
to follow him. At the end of Safar 203/September 818, "Ali ar-Rizà was 
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given poisoned grapes to eat and he died. Ma'mūn shed crocodile tears, 
prayed at his bier and buried him near his father’s grave in Sanābād near 
Tas. The Imām's tomb (Mashhad), which became an object of Shii 
pilgrimage, gave its name to the town. in which it is situated. Ibrahim’s 
rebellion failed and he disappeared. Ma'mūn entered Baghdād and 
declared the era of reconciliation with the 'Alid closed by reverting to 
black as the colour of his standards.’ 

Like his ancestors, Imám ’Ali ar-Rizā* fostered the development of 
spiritual and intellectual activity around him. Before his superiority in 
these spheres was established, he is said to have given answers to about 
15,000 complex religious issues. In Merv he confidently discussed spiritual 
problems with the leaders of various religious communities, including 
the Mu'tazilas and converted them to the Ahl al-Bayt point of view. 
He collected the ahädis of the Prophet transmitted by his father and many 
eminent süfis learnt ahádis from him. A commentary was written on the 
medical portions of his ahádis. To him jabr (predestination) and tashbih 
(anthropomorphism) were sins of infidelity. He rejected the Mu’tazili 
doctrine that heinous sins would not be forgiven by Allah, The Imam 
preached that invocations to God were the armour of the believer, the 
pillar of faith and the light of heaven and earth. 

Before his death Imam ar-Rizā' had designated his eight years old 
son Muhammad al-Jawad (known as at-Taqi, born 195 /810) as the ninth 
Imam. The Wāgifiyyas did not accept his imamate but, according to the 
Isnà ’Ashari Shī'is, at-Taqi's youth did not affect the mission of the 
Divinely appointed Imāms, for prophets such as Yahya (John) son of 
Zakariyya (Zacharias) and Jesus were also minors. In Baghdad where 
he was summoned by Ma'mūn, the Imām impressed the Caliph’s courtiers 
with his precocity. He gave mature replies to the most intricate religious 
problems. Ma'mūn married his daughter to him and allowed him to 
visit Medina. The couple were summoned to Baghdad again and lived 
there until Ma'mūn's death. His successor, al-Mu'tasim (218-227/833- 
842) allowed the Imam to return to Medina but again recalled them 
to Baghdad and they lived there under strict surveillance. In 220/835, 
at-Taqi was poisoned. He was buried near his grandfather’s grave in 
the Quraysh cemetery of Karkh.4 This complex came to be known as 
Kazmayn and grew into a very important Shri pilgrimage centre. 

Baghdad was the military and bureaucratic centre of the Abbasids. 
Some officers were Shi’is or had Shi'i sympathies but they practised 
strict tagiyya (prudential concealment) and never divulged their religious 
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attitudes. Karkh, in the vicinity of Kazmayn, was inhabited by Shi'i 
families from Küfa and developed into a predominantly trade and intel- 
lectual centre. The Shi'i merchants in Karkh helped their co-religionists. 
They, too, practised tagiyya. During al-Mu'tasim's reign it became more 
difficult for the Shi'is to contact their Imāms. As governor, Mu'tasim had 
formed his own guard of 4,000 servile Turks, experts in horsemanship 
and archery. When he became caliph himself, he recruited Slav and 
Berber slaves in addition to the Transoxianians who comprised the 
majority of the royal guard. Al-Mu'tasim transferred his capital to 
Sámarra on the bank of the Tigris. Naturally the tenth and the eleventh 
Imāms were kept under close surveillance there or imprisoned. 

The tenth Imam, 'Ali al-Hadi, known as an-Naqi was born at Medina 
in 212/827-28. When he became Imām he was also eight years old. He 
was allowed to live quietly in Medina spending his time in prayer and 
teaching until 243/857. During this time al-Mu'tasim was succeeded 
by al-Wāsig but he reigned only from 227/842 to 232/847. His heir, 
al-Mutawakkil (232-247/847-861) ruthlessly persecuted the ”Alids. In 
236/851 he destroyed Imam Husayn’s tomb at Karbala and ploughed 
up the site.” In 243/857 Imam an-Naqi was summoned trom Medina 
to Samarra and, like his predecessors, was falsely accused of leading an 
insurrection. He was kept under close surveillance, but Mutawakkil 
could find no excuse to kill him. He was insulted and tortured and the 
miserable quarters he had been assigned were frequently ransacked by 
Turkish guards but no objectionable material was ever discovered. Ibn 
Khallikān says that it was reported to the caliph that the Imam had a 
quantity of arms, books and other objects for the use of his followers 
concealed in his house. One night he sent some members of the Turkish 
guards to break into the Imām's house when he least expected such intru- 
sion. They found him alone and locked up in his room, wearing a hair 
shirt, his head covered with a woollen cloak, facing Ka’ba, chanting some 
verses of the Our'án expressive of God's promises and threats and having 
no other carpet between him and the earth than sand and gravel. He 
was carried off in that attire, and brought, in the depth of night, before 
al-Mutawakkil, who was then engaged in drinking wine. 

When the caliph was convinced that the reports he had received were 
malicious he offered the Imam a drink from his cup. The Imam re- 
fused. Mutawakkil then insisted that the Imam sing some verses. The 
Imam could not disobey. Verses on the ultimate end of human life so 
deeply moved Mutawakkil that tears flowed from his.eyes on to his beard. 
He was honourably sent home.194 
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The relentless vigilance of Mutawakkil’s spies had made the Imam very 
cautious about allowing his disciples to call on him. Normally he met 
only his immediate family and associates. One of his wakils (deputies), 
Abū "Amr ’Usman bin Sa'id al-"Umari (d. 260 or 261/874-75) had started 
working as a servant of the ninth Imam Muhammad at-Taqi, when he 
was only eleven years old. He gained the Imām's confidence and was 
promoted as gate-keeper. Imam an-Naqi also trusted him and appointed 
him his chief wakil. Later Abü "Umar became a butter-seller (sammān) 
in Karkh. The Shi'is went to his shop and paid him their khums. The 
money was then forwarded to the Imam in butter containers. 

Al-Mutawakkil died in 232/847. His successors were unable to halt 
the increasing decline in ’Abbasid power. Nevertheless his successors, 
al-Muntasir (247-248/861-62), al-Musta'in (248-252/862-866) and al- 
Mu'tazz (252-255/866-869) were equally vindictive to the Imāms. 
During al-Mu’tazz’s reign, Imam an-Naqi died of poison in 254/868. 
He was buried near his house in Samarra. Of his two sons, Hasan and 
Ja'far, Imam an-Nagi designated Hasan as his heir on the basis of nass. 

Hasan, known as al-’Askari because of his long residence in the "askar 
(military camp) of Samarra, was born in Medina in 232/846. He moved 
to Samarra with his father. When he became the Imam he was twenty- 
two years old. The growing expectations of the rise of the twelfth 
Imam al-Mahdi, greatly alarmed the 'Abbasid caliphs. Consequently 
al-Mu'tazz and al-Muhtadi (255-256/869-870) imprisoned al-Askari. 
For two years he was kept in solitary confinement. This so seriously 
impaired his health that he looked like an old man of seventy. He was 
eventually released by al-Mu’tamid (256-279/870-892). During his 
imprisonment, his organizational duties were carried out by Abt 'Ámr 
"Usman who had been confirmed by Imam al-'Askari as his principal 
deputy. Al-’Askari devoted the time spared from prayer and invocation 
to intellectual pursuits. Before his death in 260/873-74, he had completed 
an exegesis of the Qur'an. The ahádis transmitted through his principal 
wakil had also been written down. Al-'Askari was buried in Sàmarra 
beside his father's grave. 

Fear of the 'Abbàsid caliphs, who were determined to kill al-' Askari’s 
sons and to destroy the line of the Imams, had led the Imam to keep 
the birth of his son, Muhammad, strictly secret. Muhammad was born 
on the fifteenth night of Sha'bān 255/29 July 869 of Narjis Khatiin of 
Byzantine who had sold herself into slavery in order to become the 
Imām's wife. Only al-Hakima, the daughter of at-Taqi was invited to 
witness the birth. According to the Shi'i savants, al-Mufid (336/947- 
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413/1022) and Shaykh Abü Ja'far Tüsi (385/995-96-460/1067), Muham- 
mad went into occultation (ghayba) shortly after his birth. Other early 
sources state that this happened following his father's death i. e. 260/ 
873-74. 

According to ibn Babuya, ghayba does not mean 'adam (non-existence). 
It means concealment from enemies and unreliable friends.19? Early 
evidence indicates two forms of Imam Muhammad's ghayba. Al-Ghaybat 
al gasira or the ghaybat al-sughrā (short occultation) ended in 329/940-41. 
During this period, the Imām's duties were carried out by his four succe- 
ssive agents, or deputies, called al-sufara’. They were the channels for 
Shi'i communication with the Imam. This duty made them 646 (a gate- 
way) for access to the Imām's views. The Sufarà' also collected khums 
through their sub-agents. Some of them had been appointed by the 
eleventh Imam." The first safir was Abū 'Amr 'Usmān bin Sa'id al- 
"Amri. He performed the last rites of Imam al-’ Askari under the direction 
of the twelfth Imam and communicated with him. He died only a few 
months after Imam al-'Askari.!9? His successor was his son, Abii Ja’far 
Muhammad bin ’Usman al-’Amri, who had been appointed a safir by 
Imam al-Askari. Abū Ja'far worked as a safir until his death in 304/ 
916-17 or 305/917-18. 

Abū Ja'far Muhammad had studied under his father. He learnt ahádis 
from both the tenth and eleventh Imāms. Abū Ja'far wrote a book 
entitled the Kitab al-ashriba (Book about Beverages). He was a far-sighted 
organizer, powerful debater and was exceedingly helpful to the Shi'i 
community. Under his leadership the controversies surrounding the 
twelfth Imam were finally settled. Indeed it was a very critical period in 
the history of Shi'ism. According to Hasan bin Miisa an-Nawbakhti, 
after al-’Askari’s death, fourteen different factions holding divergent 
views on the Mahdi emerged.? The historians Shahrastáni (d. 548/ 
1153) enumerates eleven”! and al-Mas'üdi mentions twenty factions.*2 
Some of these groups believed that Hasan al-’Askari had not really 
died and would re-appear as the Mahdi. Others thought that he had 
died but would rise again. A few considered that the imamate had been 
transferred to al-’Askari’s brother Ja’far. Many believed that a child 
named Muhammad had been born to Imam al-’Askari who had died at 
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the age of two. Some said that, as the prophethood had ended with 
Muhammad, so the imamate came to an end after al-Askari. Other factions 
combined several of these ideas. It was an uphill task for the safēr, Abū 
Jafar Muhammad, to convince the Shf'is of the twelfth Imām's ghayba 
but his patience and prudence crowned him with success. The forty-two 
years of his sifürat were very fruitful for the crystallization of the views 
on occultation. Abū Ja'far Muhammad transmitted important ahádis 
and invocations from the twelfth Imam as well. l 

Abū Ja’far’s successor, Abu‘l-Qasim al-Husayn bin Rüh an-Nawbakhti 
(d. 326/937-38) was an astute and influential leader. The Nawbakhtis 
were committed Isnà ”Asharites. Abu'l-Oāsim had established friendly 
relations with Caliph al-Muqtadir's influential vizier, Abu‘l-Hasan 
'Ali bin Muhammad al-Fūrat. The early years of an-Nawbakhti’s sifarat 
were a great success but he was betrayed by one of his deputies, Muham- 
mad bin 'Ali al-Shalmaghānī who was an eminent scholar and author. 
Before long he became Abu'l-Oàsim Nawbakhti's rival. When he failed 
to obtain the position as safir he apostatized and proclaimed himself to 
be the twelfth Imàm.?? In 312/924-25 Abu'l-Oāsim was imprisoned 
by Caliph al-Muqtadir (295-320/908-932) for inability to pay tax dues. 
Nevertheless, a note from the twelfth Imam in favour of Abu'l-Oásim 
Nawbakhti soon disillusioned al-Shalmaghānf's followers and they dis- 
persed. After his release from prison, Abu'l-Qásim re-established his 
influence. Al-Shalmaghānī went underground.** 

After Abu'l-Qàsim's death in 326/937 'Ali bin Muhammad al-Sámarri 
succeeded him. He died in 329/940-41. Before his death, he produced a 
note from Imàm Mahdi that he (Sámarri) would die in six days time 
and that he should not appoint a successor, since al-Ghaybat al- T ámma 
or al-Ghaybat al-Kubra (complete occultation) was going to take place. 
This did not mean the death or non-existence of the Imam but implied 
the end of the appointment of the safērs and their mediation between the 
Shi'is and the Imam. The Mahdi would reveal himself by Divine command 
at the end of time.*?* He would be the messianic Imam al-Mahdi (the 
one guided by God to the truth), al-Oā'im (the redresser of wrongs), 
al-gā'im bi 'amr Allah (the Upholder of God's commands), the Oā'im bi as- 
sayf (the one who would rise with the sword to wreak vengeance on the 
enemies of the Ahl al-Bayt). According to a tradition of Imam Bāgir 
he would distribute goods equally among the people and would establish 
justice among his subjects.?96 The titles Sáhibu'l?amr (the master of the 
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authority)?" and al-Hujja (the Proof) are also ascribed to Mahdi.208 

The beginning of the Ghaybat al-Tamma coincided with the death in 329 | 
940-41 of Muhammad bin Ya'qüb al-Kulayni, the compiler of the Shri 
ahádis collection entitled al-Usūl min al-Kāfi. This work is different from 
the monumental collection of Sunni ahádis, al-Sahih by al-Bukhāri, 
Muhammad bin Isma’il bin Ibrahim bin al-Mughira (194-256/810-870) 
and those of their followers. The Sunni ahadis are confined to the Prophet's 
sayings transmitted by his family members or companions but the Shi'i 
ahādis comprise statements made both by the Prophet and the Imāms. 
According to the world view contained in the Shī'i ahddis, the Imām's 
mission is the continuation of the prophetic cause. Kulayni's Usūl draws 
upon the best available sources. Although some supernatural elements 
reported by Ghulàt have been incorporated into it, the Usūl al-Kàfi, on 
the whole, adequately caters to the religious and intellectual needs of 
the Shi'is during the period of the Ghaybat al-Kubra. 

Fortunately for the Shi’is, in 322/934, the Shi'i Buyid (Buwayhids) 
dynasty was established in Fars and Khuzistān. The Büyid rulers ob- 
tained the position of amiru'l-umarā' (supreme commander) from the 
"Abbasid caliphs but then kept them under their control until their own 
fall in 454/1062. In the early tenth century A.D., Kulayni was the leader 
of the Shi'is in Ray (near Tehran) and Qum and contributed to the 
development of the Qum school of Shi'i religious and intellectual life. 
Before his death Kulayni moved to Baghdad. In 381/991-92 Sabür bin 
Ardashir (d. 416/1025-26), the vizier of Büyid Bahā'u'd-Dawla Firūz 
(388-403/998-1012) established a library in Karkh containing some ten 
thousand volumes. It was destroyed by the Seljüq Sultan, Toghril Beg 
(429-455/1038-63) in 450/1058-592 but, for about half a century, it 
served the intellectual needs of those Shi'is who had moved to Karkh 
to take advantage of the library. The Shi'i savants and jurists took the 
occasion to write scholarly works on. hadis, fiqh, Qur“anic exegesis and 
the kalām which became the sound basis for future generations of Shi'is. 
The Shi'i jurists freely discussed their doctrines and beliefs both with their 
opponents and skeptical Shī'is and tried to remove their objections and 
doubts. Naturally these Shi'i jurists became the sole leaders of the 
community. Their influence penetrated even into the ’Abbasid court at 
Baghdad. 


The Imāmate 
The five fundamental principles of the Shi'i religion are: al-tawhid 
(affirmation of God's unity); al-’adl (belief of Divine justice) ; al-nubüwwa 
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(belief in prophecy); al-imama (belief in the imamate) and al-ma’ad (belief 
in the day of Judgement). The imāma is not an article of faith for the 
Sunnis. They consider it a political institution and have relegated dis- 
cussion on imāma to the sphere of kalām. 

To the Shī'is, the imāma is rationally linked with belief in God, His 
Justice and the prophethood. The ahddis in al-Usūl min al-Kāfi assert that 
the imāma disseminates the Prophet’s mission after his death. Like pro- 
phethood it is proclaimed by God at a fixed time. Thus the imāma is 
the covenant of God and His Prophet with a series of people until it reaches 
its rightful owner.?* The Imam is God's deputy (khalifat-Allah) and the 
Prophet's vicar (khalifat ar-Rasūl). He is the hujja (proof) of Divine exis- 
tence and the existence of His revelation. The earth cannot be void of 
God's hujja. God vested the imama by nass (an explicit designation) among 
the descendants of Imam Husayn.2" After Imāms Hasan and Husayn it 
would not be vested in two brothers.?! 

The Imāms are rásikhün f'l "ilm (firmly founded in knowledge). Only 
Prophet Muhammad was superior to them.#18 The Imāms were the 
custodians of the Prophet’s gnosis. According to the Prophet Muham- 
mad, he was the city of knowledge and 'Ali was its gate-way. ? Ali's 
successors possessed Divinely inspired knowledge. They interpreted the 
inner meanings of the Qur‘an both esoterically and exoterically, and 
authoritatively explained the clear (mukkamāt) and the allegorical (mut- 
ashābihāt) verses.?14 

The Prophet's light inhabited the Imàms and their flesh and blood 
were the Prophet’s flesh and blood. According to the tathir verse, the 
Imāms were cleansed of all impurities and were made absolutely holy. 
They were like Noah's Ark; whoever boarded it (followed the Imāms), 
obtained salvation. The Imāms, like the prophets, could not perform their 
duties unless they were infallible (isma). Any consensus reached without 
the participation of these infallible (ma'süm) Imams was therefore void. 
Under special circumstances they practised tagiyya (prudential con- 
cealment).?15 

The prolonged ghayba of the twelfth Imam is justified on the grounds 
that a proof (hujja) of God's existence, whether present to the eye, or 
concealed, is indispensable to the preservation of the correct spirit of the 
faith. According to the Kitab al-ghayba, by Muhammad bin Ibrāhim 
bin Ja’far al-Nu'màni (d. 360/970-71), the Imām's concealment was 
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designed to test the steadfastness of his followers and to save the Imam 
from being forced to offer allegiance (bay’a) to tyrants. The twelfth 
Imam, unlike his predecessors, would not practise fagiyya, but would 
manifest truth by overthrowing the unjust rule of God's enemies.?16 
Sharif al-Murtazā (d. 436/1044-45) wrote that during the Imām's 
occultation (ghayba) many of his friends reached him and obtained his 
assistance. Those who were unsuccessful did not sin either because of 
their awareness of his existence and the imperative duty of obedience 
to him. The benefits people obtained from their preparations to receive 
the Imam when he re-appeared were of far-reaching importance.?!7 


The Pillars of Shi'ism 

As mentioned earlier, some members of the Quraysh tribe were jealous 
of the Prophet’s Ahl al-Bayt, even during his lifetime. A number of 
the Prophet's companions who had embraced Islam before "Umar, who 
accepted Islam in the sixth year of the prophethood, were steadfastly 
devoted to the Prophet's family throughout their life. Their leaders in- 
cluded: Abū Zarr bin Jundab al-Ghifari, "Ammar bin Yasir, Salman 
al-Farsi and al-Migdād bin 'Amr al-Aswad. A short history of each 
follows. 

Abii Zarr was interested in Divine Unity even before he became a 
Muslim. After the Prophet’s declaration of his mission, 'Ali took him 
to the Prophet and Abū Zarr embraced Islam. He was the fourth dignitary 
to profess Islam. He made remarkable efforts to convert his tribe. His 
ardent dedication to asceticism, piety and renunciation had won the 
deep admiration of the Prophet who compared him with Christ. The 
third caliph, "Usman, was appalled at his condemnation of his govern- 
ment’s materialism and corruption and expelled him to Syria. There 
he came in conflict with the governor, Mu’awiya, over the latter’s greed 
for riches. Mu'āwiya's protests against Abū Zarr’s presence in Damas- 
cus, led *"Usmán to recall him. When Abū Zarr arrived in Medina, ’Usman 
ordered him to justify his remarks that the Prophet had said “God is a 
dervish and "Usmàn is rich”. Abū Zarr’s explanation did not satisfy 
"Usman. 'Ali urged "Usman not to persecute Abü.Zarr because of 
Muv'awiya's complaints but "Usman sent him to the Rabaza desert, far 
from Medina. The caliph’s orders to the people of Medina to refrain 
from seeing him off were ignored by 'Ali. He and "Ammaàr gave Abū 
Zarr a touching send off and 'Ali ordered his two sons, Hasan and 
Husayn, his brother, *Aqil, and his nephew, 'Abdu'llāh, to accompany 
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Abū Zarr to Rabaza. Subsequently, Abū Zarr died there in miserable 
circumstances.*1% , 

'Ammár bin Yasir Malik Abuʻl-Yaqzān was from Southern Arabia. 
He was associated with the Banū Makhzüm clan of the Quraysh. He 
was also one of the early converts to Islam and had been tortured and 
persecuted mercilessly by the Meccan infidels. He belonged to a small 
number of the Prophet's companions, who, at his orders, had moved to 
Ethiopia. At the time the brotherhood was established between the Muhā- 
jirün and the Ansar in Medina, the Prophet paired him with the ascetic 
Huzayfa bin al-Yaman. The Prophet repeatedly asserted 'Ammār's 
truthfulness and piety. "Ammar fought valiantly in the Prophet’s wars 
against the Quraysh and the Jews. At the battle of Yamāma in 21/641, 
*Ammar lost an ear. "Umar appointed him governor of Küfa where 
he exhibited a remarkable gift in town planning. After the Prophet’s 
death, 'Ammaár's life-mission was to preserve the teachings of Islam in 
the form the Prophet had introduced them. He opposed "Usmān for his 
departure from equity and social justice uncompromisingly and spear- 
headed the movement to suppress nepotism and bureaucratic tyranny. 
He volunteered to deliver the Prophet’s companions’ letter urging "Usman 
to reform and act like a righteous caliph. The caliph read a few lines 
of the letter and threw it away. "Ammaár assured him that he was his 
well-wisher and that he should read the letter and reform his policies. 
"Usman, however, ordered his slaves repeatedly to beat "Ammar. "Usman 
himself kicked 'Ammār and left him unconscious. 'Ammār's relations 
and tribesmen were shocked. They declared they would wreak vengeance 
on "Usmàn if 'Ammār succumbed to beating. The Prophet's companions 
were also appalled. When Abū Zarr was informed of the incident, he 
stepped up his campaign of assailing "Usman and Mu'àwiya. 'Ammār, 
however, gradually recovered. "Usmàn's supporters claimed that the 
caliph was justified in disciplining 'Ammár because he was disrespectful. 
According to Qazi Nūru'llāh Shustari, this defence was absurd, for Sunni 
scholars permitted the mujtahid to oppose the khalifa in accordance with 
his ijfihàd. For example, "Umar was fiercely critical of Abii Bakr's failure 
to take action against Khalid bin Walid, who had killed Malik bin 
Nuwayra. 'Ammár was performing ijtihad and 'Usmān's disciplinary 
action violated the laws of the Sunni shari'a. 

The Prophet had informed his companions that from head to toe 
'Ammár was the personification of faith. According to Jalalu‘d-Din 
Suyüti, paradise was eager to receive "Ali, Salman, 'Ammaáàr and Migdād. 
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As described earlier *Ammār fell fighting Mu’awiya in the battle of 
Siffin in 37/657. The Prophet had foretold that Ammar would be killed 
by tyrants and sinners. This occurrence convinced "Ali's friends of the 
righteousness of his cause and embarrassed Mu'āwiya's supporters greatly. 
When *Ammār was drawing his last breath, he asked for water. A woman. 
presented him with water mixed with milk. The Prophet had predicted. 
that 'Ammár's last drink would be water, mingled with milk. 'Ammār's 
face brightened and he died fully assured of his high position in para- 
dise. #19 

Salman Farsi belonged to an Iranian dahgān (village chieftain) family” 
From his youth he had avidly sought the true religion. He had renounced 
his Zoroastrian faith and researched into Judaism and Christianity. 
Salmán had arrived in Mecca before the Prophet Muhammad's declara- 
tion of his prophethood. His studies had convinced him of the imminent 
advent of the last of the prophets foretold by early scriptures. When the 
Prophet Muhammad declared his mission, Salman embraced Islam 
and became a favourite in the Prophet's household. The Prophet bestowed 
on him the singular honour of calling him a member of his Ahl al-Bayt. 
Salman was devoted to ’Ali while "Ali praised Salman’s Spiritual per- 
fection, piety, asceticism and intellect. Sullami, the celebrated sūfi his- 
torian, included Salman among the thirty-four members of the ahl al- 
suffa who had dedicated their lives to prayers and fasting. This group 
lived on the platform of the Prophet’s mosque at Medina. Nevertheless, 
Salman took part in the Islamic wars and it was at his suggestion that 
the Prophet dug a moat to protect Medina against the sudden attack 
of the Quraysh in 5/627. Shaykh Abū Ja’far Tūsi has written in the 
Amáli that one of Imam Ja’far as-Sadiq’s companions, Mansür bin Rüh, 
asked the Imām to tell him the reason for his frequent lectures on Salmàn 
Farsi. The Imam said, “Don’t say Salman Farsi (of Fars). Call him 
Salman Muhammadi (of Muhammad). Three distinctive features of 
his are responsible for my admiration. Firstly Salman sacrificed his own 
wishes to those of "Ali. Secondly, Salman was the friend of the poor and 
ignored the rich. Thirdly, Salmàn loved knowledge." According to an 
early source, "Umar told Salman that the Bann Hashim had refused to 
swear allegiance to Abū Bakr because of their pride in their relationship 
to the Prophet Muhammad and considered themselves superior to 
others. "Umar then asked Salman why he had opposed Abū Bakr. Salman 
said, “I am their (Ahl al-Bayt's) Shi’a in this world and hereafter. I 
oppose those who oppose them and refuse to make bay’a with others.” 
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Salman died at Mada‘in in 36/656-57.% 

Like Abū Zarr, "Ammar and Salman, Migdād bin 'Amr did not 
belong to Arab aristocracy. One Aswad bin 'Abd Yasus of the Bani 
Hāshim's rival Bani Makhzüm tribe adopted him as a son. Miqdàd 
was one of the early seven converts to Islam and an ardent supporter 
of Ali ibn Abi Talib. The Prophet deeply appreciated Miqdad's readi- 
ness to fight against the hypocrites who had entered the Prophet's ranks. 
Once the Prophet appointed him as the head of a political mission. 
After his successful return he urged the Prophet to exempt him from 
political and administrative duties and leave him alone with his ascetic 
life. He deeply lamented the hardships the Prophet's Ahl al-Bayt suffered 
after his death. When "Ali was not chosen as Caliph after "Umar's death, 
Migdād as mentioned earlier joined Ammar in protesting against the 
gross injustice of the panel appointed by "Umar to select the caliph. 
According to him only Banü 'Abdu'l-Muttalib were the members of 
the Prophet’s Ahl al-Bayt.** He frequently told "Usmán that as soon 
as he gained strength he would fight against Quraysh with the same 
zeal as he exhibited in the war against infidels at Badr. ’Usman perse- 
cuted him but after his death in 33/653 he lamented his sad demise. To 
Zubayr, "Usmán's attitude was ridiculous and he taunted him in an 
expressive verse.??? 


Shi'i Companions of the Prophet 

Qazi Nüru'llah Shustari says that all those who had visited the Prophet 
could not be called as his companions. Companions were only those who 
remained steadfast in their faith throughout their life and were endowed 
with justice. Consequently the munāfigs (hypocrites) who associated 
themselves with the Prophet could not be called his companions. The 
eminence of the companions depended upon their seniority in embracing 
Islam, on fighting jihad under the Prophet’s standards and on laying down 
their lives for him.223 Shi’as of "Ali, according to the Qazi, occupied a 
distinctive position among them. They were several hundred but the 
Qazi chose hundred among them for detailed descriptions. According 
to him, among the remaining companions of the Prophet there were 
not even ten who could match the hundred Shi’as of ’Ali.224 Some of them 
are mentioned below. 

Khalid bin Sa'id bin al-’As bin Umayya bin ’Abd Shams bin 'Abd 
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Manàf, known as Abü Sa'id was an Umayyad and one of the early 
converts to Islam. In a vision he saw himself standing near a fire. His 
father was going to throw him in it. The Prophet beckoned him to come 
to him to save himself. Khalid woke from his nightmare and set off for 
the Prophet's house. On the way he met Abü Bakr and told him of 
his decision. Abü Bakr accompanied him and both got converted to 
Islam. Khālid's father expelled him from his house and ordered his 
brothers to persecute him but Khalid would not reverse his decision. 
The Prophet gave him meals. Later on he moved to Ethiopia. Two of 
his brothers also embraced Islam. Khalid took partin the battles of 
Khaybar, Hunayn, Tabük and in the conquest of Mecca. The Prophet 
appointed him tax collector for the Yemen. His two brothers also worked 
as tax collectors. Early in Abū Bakr’s reign, Khalid resigned and settled 
in Medina. He often publicly declared that 'Ali was the Prophet's rightful 
successor. He was the only member of his clan who fervently opposed 
Abu Bakr's elevation to the caliphate. He died in 13/635.225 

Huzayfa bin al-Yaman was another early convert to Islam. To him 
Islam was an asylum to the poor, the weak and the slaves to whom it 
granted freedom. He valiantly fought at Uhud and was very active in 
the battle of Ahzāb. The Prophet made Huzayfa and ’Ammar brothers. 
Huzayfa was known as the keeper of the Prophet’s secrets and had learned 
the names of the munāfigs (hypocrites) from the Prophet. "Umar and 
"Usman frequently raised the question of disloyalty among the Prophet's 
companions with Huzayfa but, although he described their characteristics 
and revealed their number, he never named the munāfigs. The Prophet 
taught him several chapters on gnosis which he elaborated under 'Ali's 
guidance. 'Ali told Huzayfa to keep the Prophet's secrets strictly to 
himself or else people would rebel and become infidels. 

When 'Ali was compelled to become caliph at Medina, Huzayfa was 
seriously ill at Küfa. Immediately he heard the news of 'Ali's elevation 
to caliphate he rushed to congregational prayers and addressed the 
people. He said: 


"Gentlemen! Some people have made bay'a with "AR, You must be 
pious and support and strengthen "Ali. By God! From the beginning 
until the end "Alt has been devoted to the truth. After the Prophet 
he has been the best among mankind and, until the Day of Judge- 
ment, none will be able to surpass him in spiritual eminence. I 
thank God that he has been able to see the day of his rise to the 
caliphate.” 
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Huzayfa prophesied to his two sons (Safwan and Sa'd) that in a very 
short time, "Ali would be involved in warfare. He asked them to help 
him for he could swear by God that "Ab would be on the right path and 
his enemies in the wrong. Both Huzayfa's sons obeyed their father's 
instructions. In 36/656-57 Huzayfa died in Madā'in. Before his death 
he uttered the following words: 


O God! You know that I always preferred poverty to affluence, 
misery to distinction and death to life. A friend is coming to you 
empty-handed.'*226 


Bilal bin Riyāh was an Ethiopian slave in Mecca. He was one of the 
early converts to Islam. The Quraysh brutally tortured him when he 
changed his religion but Abū Bakr bought and freed him. In the first 
year of the hijra the Prophet commissioned Bilal to call the Muslims to 
prayers because he had such a sweet voice. His appearance before the 
Muslims five times a day reminded them of the Prophet's determination 
to uproot the prevailing racial and tribal chauvinism. After the Prophet's 
death, Bilal stopped calling the people for prayers. He refused to swear 
allegiance to Abū Bakr. "Umar, holding Bilal’s leather jacket, asked 
him why he did not show any gratitude to Abū Bakr. Bilal replied that 
if Abū Bakr had bought his manumission for God's sake, he should, 
for God’s sake, leave him alone. Had he been freed to fight in the religious 
wars, he would have been prepared to do his duty. He was not, however, 
going to make bay’a with a caliph who had not been appointed by the 
Prophet. Finally, unable to bear "Umar's continuous pressure, Bilal 
retired to Syria. He died of plague in Damascus.*? E 

' Adi, the son of the poet and the pre-Islamic knight, Hātim of Tayy 
tribe, embraced Islam around 9 or 10/630-31. He was commissioned to 
collect taxes from the Tayy and Asad tribes by the Prophet. 'Adi disliked 
"Usmàn intensely and fought under 'Ali at Jamal where he lost an eye. 
His three sons were killed by Mu'āwiya's army in the battle of Siffin 
"Adi was famous for his ready wit and oratory. When "Ali died he visited 
Mu'wiya, who remarked that "Ali had been unjust to him for he 
(Adi) had lost three sons in the war but ' Ali had lost none. 'Adi retorted 
that in fact it was he who was unjust to 'Ali for 'Ali was dead and he was 
still alive. : 
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"Abdu'llàh ibn Zubayr requested Mu'āwiya to allow him and his 
Quraysh associates to engage "Adi in debate and so teach him a lesson. 
Mu’awiya, aware of 'Adi's gift for oratory, was reluctant but could not 
refuse ibn Zubayr's persistent requests. Ibn Zubayr asked *Adi as to when 
he had lost his eye. 'Adi replied that he had lost it on the day when your 
father fled from the field of battle (of Jamal) and was killed in a very 
miserable condition. It was the day on which al-Ashtar struck your 
(ibn Zubayr's) anus with his spear and drove you from the field." "Ac 
then composed some extempore verses condemning ibn Zubayr who 
retired discomfited. 'Adi settled in Küfa and effectively resisted the atro- 
cities perpetrated by Mu'āwiya's governor in Küfa, Ziyad bin Abihi. 
'Adi died in 68/687-88.228 

Although Hujr bin 'Adi al-Kindi al-Kūfi was only a youth when he 
met the Prophet, intellectually he was mature and very precocious. 
He was sincerely devoted to "Ah. The governor of Kūfa, Ziyād bin 
Abihi, drafted a petition saying that Hujr was a rebel who abused 
Mu'awiya. All the Küfa leaders signed it. This led to his execution 
in 50/670.229 

Abu Rafi’ Ibrahim converted himself to Islam in Mecca and moved to 
Medina after the Prophet's hijra. On one occasion when he went to visit 
the Prophet, he found him asleep. Then his eyes fell on a snake in the 
corner of the room. He did not wish to kill the snake lest the act might 
disturb the Prophet in his sleep. Instead, he himself lay between the snake 
and the Prophet so that thesnake might bite him and not the Prophet. 
When the Prophet awoke he asked Abū Rap: the reason for sleeping in 
that unusual manner. Abū Rāf related the story of the snake. The Pro- 
phet ordered him to kill it. Then the Prophet put a hypothetical question 
regarding reaction of Abū Rafi’ towards those who might choose to fight 
"Alī while he was on the right path and they were on the wrong one. 
Abū Rafi’ replied that jihad against 'Ali's enemies was imperative. Even 
those who were unable to fight, he added, must condemn "Alte enemies. 

When 'Ali assumed the caliphate and the war against Mu'āwiya 
started, Abu Rafi’ sold his land and property in Khaybar and, together 
with his sons, joined 'Ali. He was then eighty-five years old. "AR appointed 
him his treasurer and Abū Rafi’ never left the Imam’s side. After "Ali's 
martyrdom, Abū Rafi? moved to Medina with Imam Hasan. As he 
had sold his land and house previously, Hasan gave him half of his house 
and some land to farm.?% 

"Abdu'llah bin Budayl bin Waraqa‘ al-Khuza’i and his father came 
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from the Yemen. They embraced Islam after the conquest of Mecca. 
When the Prophet died, ’Abdu‘llah followed "AR, At the battle of Siffin, 
'Ali appointed him to command the foot soldiers. He put on two suits 
of armour and carried two swords. He and his forces slaughtered the 
soldiers surrounding Mu’awiya and penetrated close to his tent. Then 
Mu’awiya’s army turned, pelted him with stones and cut him down with 
a shower of arrows. When Mu'āwiya was informed of 'Abdu'llah's death, 
he remarked that the Khuzā'is were such a die-hard lot of devotees of 
'Ali that even their women would not hesitate to fight him, let alone 
the men.?9! 

'Amr bin al-Hamiq al-Khuzā'i professed Islam after the truce of 
Hudaybiyya. He remained constantly in the Prophet's company and 
memorized his ahadis by heart. Some years after the Prophet death he 
settled at Kūfa. He was one of the four besiegers of 'Usmàn's house and 
entered it. He fought valiantly in the battle of Jamal, Siffin and Nahrwan. 
After ’Ali’s death he fearlessly tried to halt Mu'àwiya's campaign to 
vilify "Ab. Ziyād, the governor of Kūfa ordered his arrest but he fled 
to Mūsal. He took shelter in a cave but a snake bit him and he died. His 
head was severed and paraded in various towns.*** 

Burayda bin Husayb al-Aslami was deeply devoted to ’Ali. When 
he was informed of the Prophet's death, he organised his people and 
planted his standard in front of "Ali's door. "Umar asked him why he 
opposed Abü Bakr when everyone else had sworn allegiance to him. 
Burayda, pointing to 'Ali's house, said that unless the lord of that house 
made bay’a with Abū Bakr, he was not prepared to do so. At the battle 
of Siffin, Burayda’s prowess amazed 'Ali's enemies. In 51 [671, ibn 
Ziyad expelled him from Basra. He and other leaders from Basra and 
Kūfa, numbering about fifty thousand, moved to Khurāsān and settled 
there. Burayda took part in the wars in Merv and helped consolidate 
Muslim rule there. In Khurāsān the immigrants inculcated love for the 
Ahl al-Bayt among the local converts and made the region pro-Shi'i. 
Burayda died in 63/683. f 

Usāma bin Zayd and his mother Umm Ayman were deeply devoted 
to "Ali. He was about eighteen to twenty years old when the Prophet 
died. Before his death, the Prophet commanded him to lead the expedi- 
tion to Syria. He ordered his senior companions, including Abū Bakr 
and ^Umar to serve under him. Despite Usāma's efforts, they, however, 
refused to leave Medina. When Abü Bakr became caliph he ordered 
Usama to march against Syria. Usāma retorted that first of all those who 
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had been ordered by the Prophet to serve under his standard and had 
been cursed for disobeying him should be told to implement the Pro- 
phet’s commands. Usama added that both Abū Bakr and 'Umar had 
been ordered to serve under him and they should comply with the 
Prophet’s orders. Abü Bakr lost his temper and dismissed him. He was 
replaced by Khalid bin Walid. Usāma died towards the end of Mu'àwi- 
ya’s reign,234 

Malik bin Nuwayra was the chief of the Banū Yarbū clan of the Banu 
Hanif tribe. His tribe, and Malik in particular, were famous for their 
bravery. There was a proverb “fata wa-la ka-Malik?? (a gallant warrior, 
no doubt, but not comparable with Malik). Hanif tribe was also renowned 
for its eloquent way of conversation. After Hanif tribesmen were converted 
to Islam, the Prophet ordered Malik to collect canonical taxes (sadagāt) 
from his tribe, who lived in the desert. When Abū Bakr assumed control 
of the caliphate, Malik visited Medina. He entered the Prophet’s mosque 
where he found Abii Bakr delivering a sermon from the Prophet’s pulpit. 
Malik was shocked and said to Abii Bakr, “Don’t over-burden yourself 
with responsibilities you cannot discharge. Sit in the corner of your own 
house and beseech God’s forgiveness for your sins. Hand over the duties 
to the rightful owner. Are you not ashamed of yourself for usurping 
a place which God and his Prophet assigned to someone else? Have you 
forgotten the day at Ghadir Khumm when you greeted "Ali as Amiru‘l- 
mu'minin (commander of the faithful) and Lord of the Muhajirs and 
Ansar? If you do not allow the truth to return to the centre, your affairs 
will become very difficult." Abū Bakr ordered him to be quiet as he was 
neither one of the early converts nor had he fought jihad for Islam. Malik 
asked what part Abii Bakr had played in jihad that he showed such superi- 
ority over others. He added that in Islamic and pre-Islamic times, Abü 
Bakr's clan, the Banü Taym, had led a miserable life and were subordi- 
nate to others. Abü Bakr could tolerate Malik's presence no longer 
and, at his orders, his servants kicked Malik out of the mosque. When 
Abü Bakr returned home he ordered Khalid bin Walid, Malik's inveterate 
enemy from pre-Islamic days to attack Malik’s tribe and kill him for 
his failure to pay zakat. The tribe itself was to be taken captive. Malik 
was not frightened of Abū Bakr. He wrote verses defending himself. 
In a verse he said: 


“If the thing turns out badly, we shall bring a remedy, crying; 
long-live the faith of Muhammad.” 
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Khalid at the head of one hundred men, took Malik by surprise but 
still did not have the courage to engage him in open warfare. Instead, 
he asked the tribe to give his forces hospitality for the night as they would 
be moving on the next day on an expedition. Malik agreed and enter- 
tained Khalid and his men. At midnight, Khalid killed Malik, who 
was asleep, and made short work of the rest of the tribe. On the same 
night Khalid had sexual intercourse with Mālik's widow. Next day, 
accompanied by his army, he left with the booty and prisoners for 
Medina. ’Umar, who had been friendly with Malik from pre-Islamic 
times, was filled with rage at the wanton destruction of Malik's tribe. 
He abused Khalid for killing Malik treacherously, taking Muslims as 
captives and committing adultery with Malik's widow. Abū Bakr inter- 
vened and urged "Umar to keep quiet as he had only obeyed his orders. 
Jābir bin Yazid Ju'fi states that Khūla, the daughter of Ja'far Banü 
Hanif, who was a most respectable lady, cried out facing the Prophet's 
tomb that his people had taken the innocent Banü Hanif captives as 
if they were Daylamite rebels. Their only fault was that they loved Ahl 
al-Bayt. Abū Bakr replied that they had been punished for not paying 
zakat. Khüla replied that even if the men had sinned the women had 
done no wrong and yet were treated as slave girls. Abu Bakr had no 
answer. 'Ali came to Khüla's rescue and married her. Their son, 
Muhammad ibn Hanafiyya (from the Hanif tribe) attained considerable 
prominence. The other captives were returned to Malik’s brother. 

Qazi Nūru'llāh Shustari discusses the cold-blooded murder of Malik 
at length on the basis of Sunni sources and refutes any defence of Abi 
Bakr. Drawing upon Ahmad bin A'sam Kufi’s history, the Qazi says, 
that on the pretext of Ridda (apostasy), Abü Bakr crushed the pro- Ali 
tribes to deprive him of their support. Many of these tribes had pleaded 
with Abū Bakr's commanders that they could only pay zakāt to the autho- 
rity appointed by God and the Prophet (i. e. "Al and not to Abu Bakr.*35 

Some of the Prophet's leading companions from the Khazraj and Aws 
tribes of Medina, known as Ansar, were resolute adherents of "Ah and 
the Ahl al-Bayt. One of them, Jabir bin "Abdu'llàh Ansari led a long 
life. Starting with Badr he took part in eighteen of the Prophet's battles. 
After his death he followed "Ali and fought in the battle of Sifin. Then, 
putting a black turban on his head he lectured on religion in the mosque 
at Medina. During his lectures he would cry out, “O Bágiru'l-Ilm" 
“(© Deeply versed in knowledge)". The Medinites said that he had grown 
senile and talked nonsense. Jabir protested and asserted that the Prophet 
had predicted he would visit a member of the Ahl al-Bayt who would 


235 Supra, p. 27; Ibn Hisham, III, p. 268, IV, p. 271; Majálisu'I-mu'minin, pp. 52- 
56, 114-15. 


80 History of Isnà " Ashari Shī'is in India 


resemble him (Muhammad) exactly. After Imam Zaynu‘l-’Abidin’s 
return from his imprisonment in Syria, Jabir had lost his eyesight. Never- 
theless he began to attend the,Imām's lectures and enthusiastically 
disseminated his teachings. When Jabir found a boy standing near 
Imam Zaynu‘l-’Abidin’s house Jabir asked him his name. He replied 
“Muhammad bin 'Ali bin Husayn bin "Ali ibn Abi Talib”. Jábir kissed 
the boy's head and face and said that the Prophet had ordered him to 
convey his ancestor's greetings to Muhammad. Muhammad Bāgir told 
his father of Jabir’s visit. Imam Zaynu‘l-Abidin asked Muhammad 
Bāgir not to leave the house as people would flock round him and the 
Ahl al-Bayt would then be involved in more difficulties. Jābir often 
visited al-Bāgir to learn some of his wisdom. 

Jabir moved freely about the streets in Medina and visited the Medinite 
assembly. Everywhere he went he preached that, except for the Prophet 
Muhammad, ’Ali was the most superior person in the world. Those, 
who did not believe this, were infidels. Addressing the Ansar, he told them 
that they should teach their children to love "Alte family. Khwaja 
Nasiru‘d-Din T'usi (d. 672/1274) says that when Jábir was bedridden 
Imam Bāgir called on him and asked him: “How do you feel?" Jàbir 
replied, “I have reached the condition in which I prefer old age to youth, 
illness to health and death to life." Imam Bāgir corrected this saying, 
“It is better to say if God makes me old, I prefer old age to youth and 
love old age; if He makes me young I love youth; if He makes me ill I 
love illness ; if He cures me I love good health; if He kills me I love death; 
if He keeps me alive I love life." Jabir cried out, “The Prophet rightly 
said that I would meet one of his descendants named after him, who 
will analyse intellectual problems like a bullock which breaks and ploughs 
land”. Jabir died at a ripe old age in 73/692. l 

One of the Prophet’s companions, Sa’d bin "Ubada al-Ansári, was 
the leader of the Khazraj tribe and was deeply devoted to 'Ali. Under 
the presumption that *Ali was not interested to assume the responsibility 
of the caliphate, he after the Prophet's death, despite his illness rushed 
to the hall of Banü Sa’ida in order to prevent the Quraysh from seizing 
power. The rivalries of the Aws and Khazraj and the division among 
Khazraj themselves made Abü Bakr, "Umar and Abü "Ubayda successful. 
Illness also prevented Sa'd from asserting himself. Sa'd, however, refused 
adamantly to make bay’a with Abū Bakr and "Umar did not force him 
to do so in order to avoid war. 

Sa'd's son, Oays, told "Umar that his father had taken an oath that 
he would not make baya. If he were killed the Khazraj tribe would 
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be plunged into war and there would be a blood-bath. One day in the 
Medina bazaar, ’Umar urged Sa’d either to make bay’a or else leave the 
city. Sa’d retorted that it was unlawful for him to live in a city ruled 
by `Umar and moved to Damascus with many ofhis tribesmen. In Damas- 
cus Sa'd travelled widely. One day he was killed by an arrow. The 
people were told that he had been killed by a genie. Nevertheless it 
was believed that Khalid bin Walid (d. 21/642) had arranged his murder.?5? 

Of Sa’d’s six sons, Qays was a seasoned warrior with a generous dis- 
position. On the day of the victory over Mecca he and his father took 
turns in holding the Prophet's standard. Subsequently Oays joined 
'Ali and supported him bravely in the battles of Jamal and Siffin. At 
the battle of Siffin he recited the following self introduction: 


“God be praised. We belong to the army that fought under the 
standard whose right-side was adorned with Gabriel and whose left 
side was adorned with Michael. Mu'āwiya and his tribe fought under 
the standard which was controlled by the Prophet's arch enemy 
Abii Jihl." 


Qays led his troops into the middle of Mu’awiya’s army and slaugh- 
tered about half a dozen pre-eminent enemy commanders. He thought 
he had killed Mu'āwiya himself. Later it was revealed that Mu'āwiya 
had commanded his army from a distant mound. Mu’awiya made 
desperate attempts to win over Qays but failed. After "Al assassination, 
Qays supported Imam Hasan. When ’Abdu‘llah ibn,” Abbās was lured 
over to Mu'āwiya's side, Qays assumed command of his troops and, 
exhorting them to fight, added that there was no reason for them to be 
discouraged by ibn 'Abbas' desertion as his father (Abbas) was also a 
coward. Hasan’s peace treaty with Mu'āwiya was a great disappoint- 
ment to Qays. Although Mu’awiya had agreed to grant an amnesty 
to the Imàm's supporters, he was so angry with Qays that he never 
forgave him. The Imam had to intervene personally on Qays' behalf. 
Imām Hasan ordered Qays to swear allegiance to Mu'āwiya but Qays 
. replied that he and his father were proud they had withheld their bay’a 

* from a tyrant. Eventually Qays capitulated but the reconciliation was 
superficial. When Mu'āwiya visited Medina after a pilgrimage to 
Mecca, none of Qays’ tribe welcomed him. Their absence was noticed 
and questioned by Mu'àwiya. He was told that the Ansars had been 
reduced to a miserable condition and had no horses to ride. Mu’awiya 
asked what had happened to their camels. Qays, who had overheard 
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the conversation, replied that they had been destroyed during the Pro- 
phet's wars against Mu'àwiya's father.238 

Abū Ayyüb Khalid bin Zayd al-Kulayb Ansari belonged to Bant 
Najjar. His mother belonged to the Khazraj tribe. Abt Ayyüb occupied 
a very prominent position among the Prophet's companions. When 
the Prophet migrated to Medina he stayed in Abū Ayyüb's house. He 
fought valiantly in the battles of Jamal, Siffin and Nahrawān. In the 
battle of Siffin he cut a path close to Mu’awiya’s tent. Mu’awiya, 
castigating his troops for cowardice, asked if their hands had been tied 
as they had not covered his horse with handfuls of dust. A Syrian hero, 
Mutarrafi” bin Mansūr, boasted that he would imitate 'Alj's troops 
and would lead his men up to 'Ali's tent and make short work of him. 
Mutarrafi’ set off at a gallop. Abū Ayyüb came forward and severed 
his head so neatly that it separated from his body only, when his horse 
moved. After Imam Hasan and Mu'àwiya made peace, Abū Ayyüb 
went to fight jihad in Byzantine. He died in 52/672 in Constantinople. 
According to his will his body was buried under the walls of the city. 239 

Ubayy bin Ka’b belonged to a branch of the Khazraj tribe. He 
swore allegiance to the Prophet with eighty other men, before his (the 
Prophet’s) Ara to Mecca, at 'Aqaba on the left side of the road leading 
from Mina to Mecca. He took part in the battle of Badr. Ubayy wrote 
down the wahi (Divine revelation) as it was revealed and was one of the 
early experts in Qur‘anic recitation. Abū Bakr’s appointment as caliph 
at Saqifa upset him and he refused to swear allegiance to him. He died 
during "Umar's reien, 299 

Al-Bara’a bin 'Azib al-Ansāri was another leader of the Khazraj 
tribe. Hestrongly resisted official pressure to accept Abū Bakr’s caliphate. 
He fought at Jamal, Siffin and Nahrawān and then settled in Küfa. He 
died in 72/691 during ibn+Zubayr’s rise to power.?41 

Al-Bara’a bin Malik took part in the battle of Uhud and other wars. 

He fought valiantly in ridda wars but was never reconciled to Abü Bakr’s 
caliphate.?4? 

Khuzayma bin Sabit of the Aws tribe refused his allegiance to Abü 
Bakr. Because of his high reputation for integrity, the Prophet called him 
^Zu'sh-Shahadatayn" (one whose testimony is worth that of two men). 
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It was he who urged Sa'd bin ’Ubada to become caliph as he believed 
that "Ali was not interested to become the caliph. Khuzayma claimed 
that no Quraysh was qualified to become caliph. After 'Ammaàr's 
death at the battle of Siffin, Khuzayma fell fighting fiercely for ’Ali.?4* 

*Usman bin Hunayf also belonged to the Aws tribe. He was one of 
'Ali's senior devotees. Umar appointed him a revenue officer for Iraq. 
'Ali made him governor of Basra. Talha and Zubayr expelled him from 
there, however, and he joined 'Alt's forces. In the battle of Jamal he 
and his associates fought fiercely around *A‘isha’s camel.244 His brother 
Sahl bin Hunayf had taken part in the battle of Uhud and had fought 
steadfastly. When "Ab left Medina for Basra to fight Talha and Zubayr, 
he appointed Sahl his deputy in Medina. In the battle of Siffin he was 
invincible. He served 'Ali as governor of Basra and died there during ` 
"Alte lifetime.?45 

Abu'l-Haysam Malik Ansari was one of the leaders at the first and 
second ’Aqaba ceremonies of allegiance to the Prophet. He fought 
bravely under 'Ali but was martyred at the battle of Siffin.246 

Ghurfa al-Azudi al-Ansāri was a favourite of the Prophet Muhammad 
who blessed him for his piety. He was one of those companions of the 
Prophet whose main concern was prayer and meditation on the platform 
of the Medina mosque. Nevertheless, he took part in the battle of Siffin. 
According to him, when * Alt set off for Siffin, he made a detour to Karbala 
and foretold the subsequent tragedy there.?4? 

Nu'màn bin 'Ajlàn Ansari was an eminent poet and composed verses 
condemning Quraysh who deserted 'Ali. He served as one of "As tax 
collectors at Bahrayn. 

Many other companions of the Prophet belonging to the Ansar’s tribe 
rallied round "Ali but made bay’a with Abū Bakr under duress. 


The Leading Shi'is among the Tabi'in and 
the Taba’ Tābi'īn 

The tabi’ins were the first generation of Muslims following the Pro- 
phet’s companions. The taba’ tābi'īns were their descendants or the second 
generation of Muslims after the Prophet. 

Among the prominent tabi’in who were devoted to ’Ali was Muhammad 
bin Abi Bakr. His mother, Asma‘ bint 'Amis, was the widow of Ja’far 
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bin Abii Talib. After Ja’far’s martyrdom in the battle of Mu’ta in 8/629 
Abū Bakr married Asma‘. Muhammad was born in 10/632. After Abii 
Bakr’s death, "Ali married her. Muhammad was brought up by "Ah 
as his own son. He took part in the siege of ’Usman’s house but Na‘ila 
did not accuse him of murder. He was governor of Egypt. Towards 
the end of ’Ali’s reign he was killed by Mu’awiya’s troops.?4$ 

Uways Qarani was deeply devoted to 'Ali. He was one of the greatest 
ascetics of Islam. The illness of his old mother prevented him from 
calling on the Prophet but the latter always blessed Uways and praised 
his asceticism and perception of the Divine unity. In accordance with 
the Prophet's will, 'Ali and "Umar gave his khirga (cloak) to Uways. 
"Umar was so deeply impressed with Uways' asceticism that he exclaimed 
"Who can buy this caliphate for a piece of bread?" Uways replied, 
“O "Umar! Only a fool would buy what you are selling. Throw it away. 
Let some deserving person have it." According to Qàzi Nūru'llāh Shustari, 
Uways tended to reproach "Umar for buying and selling the caliphate 
when, according to reason, the Imam should be appointed by God. 
"Umar had violated both reason and the shari’a by buying the caliphate 
from Abū Bakr and selling it to "Usman. The Qàzi goes on to say that 
had *Umar been sincere in selling the caliphate, Talha, Mu'āwiya and 
Zubayr would have sacrificed their lives to buy it, let alone getting it for a 
piece of bread. Then 'Umar asked Uways why he had not seen the Pro- 
phet. Uways said, “Have you seen the Prophet?" ° Umar gave a positive 
answer. Uways retorted, “Were the Prophet's eye-brows joined or 
separated?" "Umar couldn't answer. According to Qazi Nūru'llāh, 
Uways' question was designed to expose 'Umar's ignorance of the Prophet. 

The Qazi remarks that one day when Uways was washing himself in 
the Euphrates, he was alarmed by the beating of drums. He was told 
that "Ah was marching against Mu'àwiya. Uways remarked that he 
preferred serving 'Ali to prayers and rushed to join *Ali's army. He 
was killed fighting against Mu’awiya’s army.*49 

Malik bin al-Hāris al-Ashtar an-Nakha’i was an indefatigable warrior. 
During "Usmàn's reign, he spearheaded the movement among the warrior 
class for the payment of fay' (booty consisting of landed property) to 
be made according to the Prophet's rules. He was one of the group 
of important leaders who besieged ”Usmān's house. Malik supported 
"Alī ardently and collected troops from Kūfa to fight at the battle of the 
Camel against ’A‘isha’s forces. When 'Ali's ambassador, Tirimmāh bin 
'Adi, called on Mu’awiya, the latter boasted that he had collected an 
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army as numerous as the grains of millet in a field. Tirimmāh replied that 
in "Al's army there was a rooster called Ashtar, who would consume 
every speck with his beak. Malik was very successful in his campaign to 
recruit soldiers from Küfa to fight in "Als army at Basra. His exploits 
as "Al's commander were remarkable. 'Ali said that Ashtar occupied 
the same position under him as he had under the Prophet Muhammad. 
Ashtar's patience, asceticism, and dedication to prayers and fasting were 
unique. He frequently walked through the Küfa bazaar dressed like 
an ordinary labourer. On one occasion someone who did not recognise 
him, hit him with a bunch of bean plants. When he was told that his 
victim was Ashtar, he ran after him to apologise. As Ashtar was praying 
in the mosque the man waited for him to finish before apologising. 
Ashtar urged him to forget all about it as he had just then been praying to 
God to forgive the man who had hit him. 

When "Ali appointed al-Ashtar to succeed Muhammad ibn Abi Bakr 
as the governor of Egypt and its provinces, he gave him detailed instruc- 
tions regarding gubernatorial duties. 'Alís letter is a unique socio- 
political document. It is a charter of freedom for the working-classes 
and the neglected sections of society. For example 'Ali wrote: 


“Investigate the situation of the land-tax in a manner that will 
rectify the state of those who pay it, for the correctness of the land- 
tax and the welfare of the taxpayers is the welfare of others. The 
welfare of others will not be achieved except through them, for the 
people, all of them, are dependent upon the land-tax and those who 
pay it. Let your care for the prosperity of the earth be deeper than your 
care for the collection of land-tax, for it will not be gathered except 
in prosperity. Whoever exacts land-tax without prosperity has 
desolated the land and destroyed the servants (of God). His affairs 
will remain in order only briefly." 

*So if your subjects complain of burden, of blight, of the cutting 
off of irrigation water, of the lack of rain, or of the transformation of 
the earth through its being inundated by a flood or ruined by drought, 
lighten (their burden) to the extent you wish their affairs to be 
rectified. And let not anything by which you have lightened their 
burden weigh heavily against you, for it is a store which they will 
return to you by bringing about prosperity in your land and embel- 
lishing your rule. You will gain their fairest praise and pride yourself 
at the spreading forth of justice among them. You will be able to 
depend upon the increase in their strength (resulting) from what you 
stored away with them when you gave them ease; and upon their 
trust, since you accustomed them to your justice towards them 
through your kindness to them. Then perhaps matters will arise which 
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afterwards they will undertake gladly if in these you depend upon 
them, for prosperity will carry that with which you burden it. Truly 
the destruction of the earth only results from the destitution of its 
inhabitants, and its inhabitants become destitute only when rulers 
concern themselves with amassing (wealth), when they have misgivings 
about the endurance (of their own rule) and when they profit little 
from warning examples.''250 


As guidelines to Malik al-Ashtar regarding the treatment of mer- 
chants and craftsmen are as revolutionary as those for farmers. He 
wrote: 


""Then make merchants and craftsmen—those who are permanently 
fixed, those who move about with their wares and those who profit 
from (the labour of) their own body—your own concern, and 
urge others to do so, for they are the base of benefits and means of 
attaining conveniences. They bring (benefits and conveniences) 
from remote and inaccessible places on land, sea, plains and moun- 
tains, and from places where men neither gather together nor dare 
to go. (The merchants and craftsmen) are a gentleness from which 
there is no fear of calamity and a pacifity from which there is no 
worry of disruption. Examine their affairs in your presence and in 
every corner of your land. 


“But know, nevertheless, that in many of them is shameful miser- 
liness, detestable avarice, hoarding of benefits and arbitrariness 
in selling. This is a source of loss to all and a stain upon rulers. So 
prohibit hoarding (ihtikār), for the Messenger of God—may God 
bless him and his household and give them peace—prohibited it. 
Let selling be an open-handed selling, with justly balanced scales 
and prices which do not prejudice either party, buyer or seller. As 
for him who lets himself be tempted to hoard after you have for- 
bidden him (to do so), make an example of him and punish him, 
but not excessively.’?25t l 


Al-Ashtar was the best man to implement ’Ali’s rules but he never even 
reached Egypt. In 37/658 Mu’awiya’s agents killed him while he was 
still enroute. 52 

Zayd bin Sühàn al-’Abdi was another devoted follower of "Alt. “A‘isha 
wrote him a letter saying: : 
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“This letter is from 'Ā'isha, wife of the Prophet, to her son, Zayd 
bin Sūhān. As soon as you get this letter, prevent the people in 
Küfa from joining and helping >Ali. Soon, further orders will be 
sent to you.” 


Zayd wrote in reply: 


*You have ordered me to act against God's orders. You, for your 
part, have forsaken God's commands." 


Zayd was mortally wounded in the battle of Jamal. When "Ali blessed 
him, Zayd replied: 


*May God reward you, O Commander of the Faithful. By God ! 
those who do not know God cannot recognize you. By God! I 
fought your enemies without any misgivings. As I had heard the 
Ghadir hadis from (the Prophet's wife) Umm Salima, I know that 
those who forsake you destroy their chance for a happy ending on 
the Day of Judgement. For fear of punishment on that day, I could 
not desert you.” 


Zayd died from his wounds. His brother, Sa’sa’a bin Sūhān al- 
'Abdi had embraced Islam during the Prophet’s lifetime but had never 
seen him. He was an eloquent orator and a learned and deeply religious 
man. His tribe, the 'Abdu'l-Oays, was devoted to him. Like his brother 
Zayd, Sa’sa’a loved 'Ali. When Sa'sa'a fell ill, "Ali called on him. He 
remarked that Sa’sa’a should not exploit his visit to increase the number 
of his followers. Sa'sa'a replied, *By God! I consider your visit an act 
of God's grace to me." He was in the party of the displaced leaders of 
Küfa who visited Medina to complain about "Usmán's governors. 
"Usmàn ordered the group to select a representative. 'They chose Sa'sa'a 
but "Usmàn refused to negotiate with him on the ground of his youth. 
Sa’sa’a said that knowledge depended on its acquisition; it had nothing 
to do with age. He represented the complaints on the basis of Our'anic 
verses. Ultimately, "Usman lost his temper and expelled him from his 
house. 

Sa'sa'a fought in the battles of Jamal, Siffin and Nahrawan. Mu’awiya 
tried to exclude Sa’sa’a from the amnesty granted in the peace treaty 
with Imam Hasan. Sa’sa’a twice mounted the pulpit to curse >Ali, in 
obedience to Mu’awiya’s orders, but he mentioned 'Ali in such a manner 
that in fact, Mu'āwiya was cursed instead. To make matters worse, 


253 Kashshī, pp. 44-45; Moajdlisu‘l-mu‘minin, pp. 124-25. 


88 History of Isnā " Ashari Shi'is in India 


the assembly, according to the ritual said, “Amen” each time. Sa’sa’a 
never missed an opportunity to criticize Mu'àwiya in a subtle manner. 
According to Imam Ja’far as-Sadiq, Sa’sa’a was able to defend "Ai 
better than all his other followers,254 

Muhammad bin Abi Huzayfa ’Atba bin Rabi’a bin *Abd Shams bin 
"Abd Manāf belonged to the Umayyad aristocracy and was one of the 
leaders of anti-”Usmān movement in Egypt. When he fell into 
Mu'áwiya's hands he did not kill him because of family considerations 
but threw him into prison. After some time, Mu'āwiya summoned 
Muhammad to court and said that the tyrants had killed innocent 'Usmàn 
and he and his friends were seeking revenge for his death. Muhammad 
should, therefore, be ashamed of his friendship with ”Alī. Muhammad 
replied that he was one of his (Mv'āwiya's) relatives and knew him 
most intimately. “By God ! you (Mu’awiya) are responsible for 
*Usman’s assassination. "Usman had made tyrants like you his governors. 
The Muhājirūn and Ansar had urged "Usmàn to dismiss you and your 
associates as they were tyrants and violated the Prophet's sunna. "Usmàn 
refused and met his doom because of your misdeeds. Talha and 
Zubayr had incited the people to kill Usman.” “O Mu’awiya!”’ 
Muhammad added, “Islam has not changed you. You wrongly blame 
me for loving "A. Conversely the munāfigūn (hyprocrites) and Abü 
Sufyàn's followers who flocked around the Prophet to save their lives have 
sold their faith to you and grown wealthy. You and your followers are 
not ignorant of their misdeeds. By God ! So long as I am alive I shall 
love *Ali, deeming it a source of nearness to God." Mu’awiya lost his 
temper and sent him back to prison where he died.255 

Jwda bin Hubayra, one of "Alte sister’s sons, was devoted to 'Ali. 
During the battle of Siffin, "Ubayda bin Abü Sufyan taunted him saying 
he had obtained his heroism from his maternal uncle. Ju’da replied that 
had "Ubayda's maternal uncle been like his maternal uncle, "Ubayda 
would have forgotten his own father.256 

Band bin Qays al-Hamadāni from the Yemen had settled in Küfa. 
The Hamadānis were converted to Islam by 'Ali. Sa'id bin Hamadani 
showed remarkable heroism in defending "Ali from unexpected assaults. 
His tribesmen, under his leadership, made a concerted attack on Mu’awi- 
ya’s army and drove them back to their tents. Sa’id’s followers returned 
to their own tents only because it was time for evening prayers. "Alt 
greatly appreciated their chivalry and said that, if he were authorised to 
distribute places in paradise, he would give the Hamadān tribe the best. 
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Sa’id replied, *O Commander of the Faithful! We fight for God's sake 
and not to oblige you. We shall obtain our reward from God. Give us 
the most difficult duties and send us wherever you please. We are at 
your disposal and love you with our heart and soul."?87 

Khwaja Rabi’ bin Haysam belonged to the group of fourteen ascetics, 
which included "Uways. They fought under "Als standards. When 
Khwaja Rabi’ arrived from Ray with a body of four thousand well 
organized troops, he was sent to fight against Syria. He died in Khurā- 
sàn and was buried near Mashhad. Imam Riza‘ used to visit his tomb.?58 

' Abdu'r-Rahmān bin Sürad fought in the battle of Jamal. In obedience 
to "Ali's orders, penetrating into the thick of the battle around ’A‘isha’s 
. camel, he hamstrung its back legs. The camel sat down. When a gentle- 
man from Abū Bakr's tribe, the Banu Taym, asked "Abdu'r-Rahmàn 
if he had done this, he replied “Yes. Had I not hamstrung *A‘isha’s 
camel, no individual from her army would have survived. You may 
like or dislike me as you please.” 

Tirimmāh bin "Adi bin Hatim of Tayy was a chivalrous military 
leader and an eloquent speaker. When ‘Ali returned from the battle 
of Jamal, he received a letter from Mu'āwiya boasting of his military 
strength. "Ali wrote a reply and asked Tirimmah, who was aware of 
the route, to deliver it immediately. Tirimmah willingly agreed.?5 When 
he reached Damascus, he found Mu’awiya picnicing in a garden with 
some friends such as "Amr bin al-Às and Marwan bin al-Hakam. 
Mu’awiya’s friends, who saw him merely as an Arab bedouin travelling 
on a camel, thought they would have some fun at hi$ expense. They 
invited him into the garden but soon found they were unable to answer 
Tirimmāh's repartee. They introduced him to Mu’awiya but Tirimmāh 
refrained from delivering ’Ali’s letter until Mu’awiya adopted a more 
respectful attitude. “Amr bin al-'Ás suggested that, if the Arab bedouin 
were bribed, he might report favourably to "A, Mu’awiya paid him 
thirty thousand dirhams. ’Amr bin "As then asked Tirimmāh his reaction 
to Mu'āwiya's gift. He replied, “This is the property of the Muslims 
from God's treasury. I have taken it for distribution among pious people.” 
Then Mu’awiya began to dictate him reply but Tirimmáh could hardly 
restrain his laughter at sentences such as his “army was as enormous 
as a galaxy of stars". When he was asked the reason for his amusement, 
Tirimmāh replied that "Ali was like the sun. When he shone, the light of 
the stars would disappear. Mu’awiya had great difficulty in completing 
his letter in the face of Tirimmāh's comments. When he finally departed, 
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Mu’awiya expressed his deep disappointment at his friends? inability 
to support him in repartee. When Imam Husayn reached near Karbala, 
Tirimmah along with three leaders of Küfa met the Imam and urged 
him to seek asylum in the mountains of Tayy tribe and invade Yazid’s 
forces with the Tayy army but the Imam rejected the offer in the interest 
of his non-violent war against Yazid. 

Sa'id bin al-Jubayr of Kūfa was a renowned intellectual and ascetic. 
He was a scholar in hadis, Quranic exegesis and an expert in figh. Many 
eminent scholars of kadis rallied round Imam Zaynu‘l-’Abidin through 
Sa’id’s efforts. Nevertheless, Hajjaj, the governor of Basra, could. not 
tolerate his Shi'ism. He sent for him and said, “What do you say about 
Abū Bakr and 'Umar? Are they in heaven or hell?" Sa'id replied, 
"When I visit heaven or hell, only then can I talk about its inhabitants." 
To Hajjāj's question about the virtues and vices of the Prophet’s caliphs, 
Sa’id replied that he was not their advocate. 

Hajjaj then asked whom he loved most among the first four caliphs. 
Sa'id said he loved the one who was God's favourite. Hajjàj asked who 
was God's favourite. Sa'id said only God knew His favourite. Annoyed 
with Sa’id’s evasive answers, Hajjaj said that he pretended ignorance 
in order to save his life. He must speak clearly about each caliph. Sa'id 
replied that neither did he wish to contradict Hajjàj nor to compromise 
with his beliefs. Sa'id's tactics did not help him. He was executed by 
Hajjàj in Sha'bàn 95/April-May 714. Before long Hajjàj also died. Prior to 
his death he hallucinated and saw Sa’id saying to him, “O God's enemy! 
Why did you kill me??260 

Another devotee of the Ahl al-Bayt was Asbagh bin Nubāta who was 
one of 'Ali's favourites. He was an indefatigable warrior. Asbagh narrated 
many ahédis but the Sunni scholars of rijal (biographical works) rejected 
them because of his Shri beliefs.261 

Muslim al-Majasha’i was devoted to Imam "Ab. He was known for 
his resoluteness and enterprise. Just before the battle of Jamal, Imam 
"Alī, taking the Qur'àn in his hand, invited his commanders to volunteer 
to preach its counsels to the enemy. Muslim stepped forward. Imam 
"Ali continued that he had been informed by Allāh, that the hands and 
head of the hero, who volunteered, would be chopped off and he would 
be martyred. Muslim hesitated. Again Imam "Ai repeated the same 
invitation. Again Muslim came forward but the threat weakened his 
resolve. The third time he came forward resolutely, took the Qur‘an 
in his right hand and delivered a sermon before the enemy. Talha ordered 
his men to chop off Muslim’s right hand. Muslim took the Qur‘an in 
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his left hand. When this was also severed, Muslim protected the Qur'an 
by clasping it to his breast and met his martyrdom. 

Abu‘l-Aswad ad-Du'àli (Zálim bin 'Amr) of Basra was a poet and 
scholar. He wrote the principles of syntax in Arabic under Imam "As 
direction. In the battle of Siffin he was invincible. When the fighting 
ceased as a result of Mu'āwiya's stratagem of arbitration on the basis 
of the Qur‘an, Imam 'Ali nominated ibn 'Abbàs to represent his side. 
Mu’awiya, however, would only accept’ Abū Mūsa Ash'arī. Abu‘l- 
Aswad reported that Abū Mūsa was not dependable. He suggested he 
himself should be appointed "Al's representative or else he should be 
allowed to act as Abū Miisa’s adviser. Mu’dwiya rejected this idea. 
Later, Mu’awiya asked him what he would have done had he been 
appointed arbitrator. Abu‘l-Aswad said that he would have collected 
one thousand eminent muhājirūn and the same number of eminent ansārs. 
He would have asked them who of the two deserved to become caliph, 
the most superior person among the muhājirs (i.e. 'Alt) or a member 
of the tulaga community of Abū Sufyān who had been taken captive 
by the Muslims. Mu'āwiya thanked God that he had successfully 
debarred Abu‘l-Aswad from the discussions. 

Abu'l-Aswad tried to stop Imam 'Ali's governor in Basra, 'Abdu'lláh 
ibn ’Abbas, from deserting his master and appropriating the treasury. ` 
Subsequently, 'Ali appointed him governor of Basra in place of ibn 
*Abbas. Abu'l-Aswad wrote touching elegies on ‘Ali’s death. The 
governor of Kūfa, "Ubaydu'lláh ibn Ziyad, is said to have told Abu'l- 
Aswad that his advanced years prevented him (the governor) seeking 
his collaboration in government. Abu‘l-Aswad replied, "If you want 
me for wrestling, I am no good. If you wish to obtain my guidance, I 
am still the best." Later ibn Ziyàd asked Abu'l-Aswad about his friend- 
ship with Imam 'Ali. Abu'l-Aswad said, “Imam’Ali’s friendship has 
enhanced my prosperity and good fortune in the same way as Mu’awiya’s 
friendship has enhanced your prosperity and good fortune. There is, 
however, one difference. I sought 'Ali's friendship for help in the here- 
after while you seek Mu'āwiya's friendship for gain in the present 
world." Abu‘l-Aswad’s elegy on Imām Husayn’s death is very moving and 
includes a cry for vengeance. He died in 69/688.?6? 

Zayd bin Wahb al-Juhni left his homeland to visit the Prophet but 
the Prophet died before he arrived. Zayd became one of 'Ali's favourites. 
He collected the Prophet's akādīs. He also gathered the sermons Imam 
AIR delivered on Fridays and on "id days. Some Sunni scholars consider 
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Zayd’s ahādis unreliable but the majority judge them dependable.6¢ 

"Ubaydu'llàh ibn Rafi’ was, like his father, Ibrahim bin Abi Rafi’, 
'Alí's devotee. According to Shaykh Abū Ja'far Tūsi he was "Als 
secretary. He compiled "Alte judgements in book form. He also wrote 
a biographical dictionary of the Prophet's companions who took part 
in the battles of Jamal, Siffin and Nahrawān.%5 

Rashid al-Hijri was another of Imam ’Ali’s favourites. Imam "Ai 
had also told him how ibn Ziyad would torture him to death. When 
he was taken captive, ibn Ziyād asked him about Imam ’Ali’s prophecy 
regarding his (Rashid’s) death. Rashid replied that his hands, feet 
and tongue would be amputated. Ibn Ziyàd decided to falsify Imam 
'Ali's prophecy. He had Rashid’s hands and feet amputated. Rashid 
then asked for pen and ink in order to dictate the art of foretelling the 
future which he had learnt from Imam ’Ali. A crowd flocked round 
him. He foretold ibn Ziyàd's doom. Ibn Ziyād was so upset that he 
forgot his determination to falsify Imam ’Ali’s prophecy and had Rashid's 
tongue cut off.?66 

Haris bin ’Abdu‘llah al-A'war Hamadāni was 'Ali's companion. 
He lived at one time with 'Abdu'llàh ibn Mas'üd.?€? He was a fagih and 
a scholar of hadis. The four Sunan works of ahādis by eminent Sunni 
scholars include akādīs transmitted by al-Hāris. He reported that ’Ali 
had told him that his (Ale) spirit visited both his friends and enemies 
before their death. His friends died hoping for Divine mercy but his 
enemies died in shame and disappointment. In 60/689 he died.268 

Misam al-Tammār belonged to a large clan, whose members were 
Shi'is. "Ali asked him what he would do if ibn Ziyad ordered him to 
curse him (Alī). Misam said he would refuse. 'Ali then described the 
tortures he would suffer and located the spots where he would be executed. 
Throughout his life Misam looked forward to meeting his end the way 
Imam 'Ali had foretold. Subsequently Misam’s refusal to curse "Ali 
led to his death in the manner the Imam had predicted.269 

"Ali had many other distinguished followers: His slave, Qanbar, 
who brought the water for his master’s ablutions, was martyred by 
Hajjaj.”° Minhāl bin "Amar al-Asadi?'! transmitted ahádis told by Imam 
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Husayn??, Nu'màn bin 'Ajlàn was Imam ? Ali's tax collector in Bahrayn 
and "Ummān Abū Jund fought valiantly in the battle of Jamal. 
'Ali made Abu'l-Jūsha as one of his standard bearer in Siffin. Abi 
Qurra al-Kindi and "Ali bin Rabi’a transmitted akādis from Imam "AR. 
Abu‘s-Saffah was the first of ’Ali’s companions to be martyred in the 
battle of Siffin. Another early victim was Abu Shamir bin Abraha. 
He was a Syrian who had deserted Mu’awiya and joined "Ale army.*? 
'Abdu'l-Aziz bin Haris Ju’fi fought gallantly in the battle of Siffin and 
contributed greatly to Imam "Als victory.7^ Habib ibn Mazāhir was 
devoted to Imam 'Ali and was martyred in the battle of Karbalà at an 
age of seventy. The hopes of martyrdom had so deeply excited him 
that he did not hesitate to cut jokes even with such senior companions 
of Imam Husayn as Burayr bin al-Hazir al Hamadāni. He had memo- 
rized the Quríàn by heart and recited the whole book each night.*”5 
Muhaggin bin Abi Muhaqgin fearlessly praised Imam 'Ali at Mu'awiya's 
court and assailed him for his love of prestige and position.?*6 

Jabir bin Yazid al-Ju'fi of Kufa, became Imam Bāgir's disciple. The 
Imam gave him a book and asked him to memorize its contents but keep 
them secret. Except for those akādīs he had vowed to keep secret, he publicly 
transmitted the Imām's ahādis in the Prophet’s mosque at Medina. People 
considered him a lunatic. Jābir said that he had learned another 70,000 
ahádis transmitted by Imām al-Baqir which he never divulged. He 
complained that Imam al-Bāgir's orders to keep this large number of 
ahādis to himself laid a heavy burden on him. Imām as-Sadiq blessed 
Jabir and told him to go to the forest and unburden himself to the trees. 
The Ghulat (extremists) considered Jabir wastheir leader but Jabir exhib- 
ited considerable moderation. When Hisham (105-125/ 724-743) became _ 
caliph, Jabir grew frightened. He began to pretend he was a lunatic. 
He died in 128/746.*7 

Aban bin Taghlib bin Riyāh bin Said al-Bakri al-Hariri was an 
expert in Qur‘anic exegesis, hadis, fiqh, lexicography and Arabic syntax. 
He studied under Imáms Zaynu‘l-’Abidin, Muhammad al-Bāgir and 
Ja'far as-Sádiq. Imam al-Baqir advised him to sit down in the Medina 
mosque and write fatwas to enlighten the Shi'is in matters relating to 
fiqh. Whenever Abàn visited Medina, people flocked around him to 
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listen to ahddis and obtain fatwas from him. On one occasion someone 
asked him how many of the Prophets companions were Imàm. 'Ali's 
followers. Abān said, “Do you wish to measure the superiority of Imām 
"Ali by the number of the Prophet's companions who were devoted to 
him?" The man replied in the affirmative. Abàn retorted, “By God! 
I see no merit in any of the Prophet’s companions unless he is devoted 
to Imam "Al" 

Ahmad bin Hanbal, ibn Mu'in and Abū Hātim considered Aban a 
reliable narrator of akādis. Some Sunni authors accused him of being a 
ghālī (extremist). According to az-Zahbi, the tābi'ūn and taba’ tabi'ün 
Shī'is included both extremists and non-extremists, although all of them 
were religious, truthful and pious. If their akādīs were to be ignored 
because of their extremist views, a large corpus of the Prophet’s traditions 

„would be destroyed.?'s 

Qazi Nūru'llāh Shustari says that Zahbi, the author of the Mīzānvi- 
Ptidal, considered four hundred Shi'i tabi'ün and taba’ tabiiin were tafziliyya 
and believed the majority of them to be truthful and reliable. The Kitab 
al-ansāb by Sam'ānī states that a large number of learned men among 
the (ën were Shi'is. 


SHI’ AUTHORS OF OURSĀNIC EXEGESIS, HADĪS, 
FIOH AND KALAM 


First to the Fifth Century of Hijra 

The Imàms from Ahl-i Bayt were pioneers in disseminating Qur‘anic 
exegesis, hadis, figh and kalam. The Prophet’s companions, tābi'ūn and 
taba’ tabi’iin, who studied under these Imams, were encouraged to devote 
themselves to intellectual pursuit and all were eminent teachers, preachers 
anddebaters. Some were encouraged to write books. The works of Salman 
Farsi, Abū Zarr Ghifari, Abū Raf’, his sons "Ubaydu'llāh and 'Ali, and 
those of Abu‘l-Aswad are well-known. These authors flourished in the first 
and early second century of Islam and enriched the corpus of Islamic 
religious and spiritual literature. Their works forestalled the earliest Sunni 
authors, such as ibn Jarih (d. 150/767-68), Mujahid (d. 101 or 104/719 
or 722), 'At'a of Mecca (d. between 110 and 114/728 and 732), Mu’mir 
bin Rashid as-San’ani of Mecca (d. between 150 and 154/767 and 771), 
Malik bin Anas (d. 179/795), Abü Hanifa (d. 150/767) and Sufyan as- 
Sawri (d. 161/777-78). The Imāms maintained strict secrecy concerning 
some works. 


They allowed only competent Shī'ī scholars to indulge in religious 
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polemics. For example, Abii Khalid Kabuli, who was formerly a Kaysani, 
but later on became a disciple of Imam Zaynu‘l-’ Abidin, relates that 
once he found Abū Ja'far Mu‘minu‘t-Taq engaged in religious debate 
with some non-Shi'is. Abū Khalid reminded him that Imàm as-Sádiq 
had forbidden religious polemics. Mu'minu't-Taq replied, “Has the 
Imam asked you to stop me?" Abū Khalid replied in the negative but 
added that the Imam had ordered him not to discuss religion with non- 
Shi's. Mu'minu't-Tàq asked Abu Khalid to comply with these orders. 
Abū Khalid later reported this conversation to Imam as-Sádiq. The 
Imam smiled and said, "O Abu Khalid! Mu‘minu‘t-Taq is like a well- 
trained rooster in polemics. Even if his wings were cut off, he would still 
fly and find a way to assert his viewpoint. Even though your wings were 
unclipped, you would be unable to fly.”279 It would seem, therefore, that 
although the Imāms authorised a large number of disciples to teach 
Qur‘anic exegesis, ahadis and fiqh, only selected disciples were allowed 
to debate religion. Under the Imams, particularly Imāms al-Bāgir and 
as-Sādig, the study of kalām (speculative theology) was crystallized in 
response to the need felt by the scholars of both Sunni and Shī'i sects to 
justify their respective ideologies. The Shi'i experts in kalam were also 
proficient in Qur'ánic exegesis, hadis and fiqh. 

Some scholars transmitted ahádis from the Imams and were expert in 
disseminating the Imām's teachings on hadis, Qur‘anic exegesis and 
figh. They were eminent teachers but their own written works are un- 
known due to the repressive measures adopted by the caliphs against the 
Shi'is. Secondly a large number of Shi'i works and libraries were des- 
troyed. Nevertheless, early Shi'ī bibliographical works such as Kitàb 
ar-Rijāl (Fihrist Kutub a‘sh-Shi’a) by Ahmad bin "Ali al-Najashi (d. 450] 
1058) and Kitab al-Fihrist (Fihrist Tüsi) by Abū ja far Muhammad bin 
Hasan bin ’Ali at-Tüsi (d. 460/1067-68) and other bibliographical works 
contain titles and details of some works by early Shi'i authors. Some 
works have been recently discovered and a few of them edited. They 
form a watershed in Shi'i intellectual activity. 

One of these early authors, Abu Mikhnaf Lat bin Yahya (d. 157/773- 
74), was an historian and wrote biographical works. His father, Yahya, 
was Imam ’Ali’s companion. According to the Fihrist by ibn Nadim, 
Abü Mikhnaf was the author of several monographs. The more impor- 
tant among these are the Kitab K hutbātu'z-Zahrā' (Fatima Zahra‘’s Sermons), 
Kitab magtal ’Usman (On 'Usmàn's Assassination), Kitab Jamal wa Siffin 
(The History of Jamal and Siffin), Kitab magtal Muhammad bin Abi Bakr 
(Muhammad bin Abi Bakr’s assassination), Kitab magtal Imam Husayn (The 
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Tragedy of Karbala) and Kitab Akhbar Mukhtar (The History of Mukhtar) 389 

Ahmad bin Yahya bin Jabir al-Balazuri (d. 279/892-93) the author 
of the Ansdbu‘l ashrāf and other authors quote him frequently. He is 
considered an authority even on controversial issues such as the events 
at Sagifa. Abü Mikhnaf does not generally borrow from his predecessors 
but analyses the facts from his own sources. His account of the tragedy 
of Karbala is a very carefully written document and is based on personal 
reports from eye-witnesses. Abū Ja’far Muhammad bin Jarir at-Tabari 
(d. 311/923-24) draws profusely upon Abū Mikhnaf’s Magtal al-Husayn. 
Many later scholars also depended on Abü Mikhnaf for their information. 
Among modern writers, J. Wellhausen®! and Ursula Sezgin? have made 
critical studies of Abu Mikhnaf and have emphasized the importance of 
his works. 

"Abdu'llāh bin 'Ali bin Abi Shu'ba was originally a citizen of Kūfa 
but the family name was changed to Halabi (of Halab) because of their 
deep involvement with trade and commerce there. "Abdu'llàh's father 
and grandfather were devoted to the Imàms. 'Abdu'llàh wrote a book 
on Shi fiqh and hadis which Imam as-Sādig corrected. He was the 
first of Imam as-Sādig's companions to write such a work. The Imam 
admired it warmly.253 

Abu Hamza Sabit bin Dinar, known as Abu‘s-Safiyya, studied under 
Imam Zaynu'l-Abidin and drank deeply at the fountain of knowledge 
under al-Bāgir and as-Sádiq. The sources are in dispute over Abū Hamza’s 
association with al-Kazim. According to Imām ar-Rizà', he was the 
Salman Farsi of his own days. Some Sunni scholars consider him an 
authority on hadis but others reject him. He occupies a very important 
position in the isnāds (chains of transmission) of Shi’i ahādis. He wrote 
books on Qur‘anic exegesis, kadis and asceticism. Among the Sunni 
scholars, Abii Nu’aym (d. 219/834), the author of Hilyatu' l-awliyà studied 
under him. He died at a ripe old age in 150/767.284 

Abu'l-Hasan Az-Zurára bin A'yàn b. Süsan al-Shaybáni al-Küfi 
was the grandson of a Greek monk who had embraced Islam. He was 
originally a disciple of a Zaydite and a Mu'tazila but, later, he and his 
brothers turned to Imam Bāgir. They also studied under Imam Ja'far 
as-Sādig. The Imām evinced a great interest in Zurāra and placed him 
among the four persons he loved best. The other three were Muhammad 
bin Muslim bin Riyàh, Burayd bin Mu'àwiya al-Iji and Ja’far 
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Muhammad bin Nu'màn al-Ahwal. Besides kadis and fiqh, Zurāra was 
expert in kalām. His early Mu’tazilite training of rationalism was shar- 
pened under Imāms al-Báqir and as-Sādig. His book on istitā'āt (power) 
and jabr (compulsion) was a pioneering work in kalām. He died two 
months after the death of Imàm as-Sadiq. Other sources give 150/767 
as the date of his death.?*5 

His brothers, Humrān bin A’yan, ’Abdu‘l Malik and Bukayr were also 
deeply devoted to Imāms Zaynu'l-Ābidin, al-Bāgir and as-Sādig. 
Humrān was a grammarian who earnestly disseminated the Shi'i faith. 

'Abdu'l-Malik died during Imām Ja’far’s lifetime. The Imam mourned 
his death deeply and used to say that he had no equal Their sons and 
disciples formed a band devoted to the Imáms and popularised their 
teachings in Küfa and Medina. 56 

'Abdu'l2Aziz bin Ahmad bin 'Īsa al-Jalwaddi al-Azdi was a com- 
panion of Imāms al-Bāgir and as-Sadiq. He was a prolific author and 
wrote on all branches of Islamic learning such as kadis, fiqh, history and 
. biography. His works on Qur‘anic exegesis discuss subjects such as 
asbabu‘n-nuzil (causes of revelation), nāsikh (a verse abrogating another), 
mansūkh (a verse abrogated by another), magtū” (where a verse is read 
separately from the others), matosūl (where a verse is read in combination 
with the following one), the rules for reciting the Qur‘an and the distinctive 
features of the Qur'an. His works on hadis deal with the traditions trans- 
mitted by the Imams and their companions. He wrote on all important 
topics of figh. His historical and biographical works comprise separate 
treatises on the history of the prophets and the Imāms. He also compiled 
in separate volumes the sermons of the Prophet, Abu Bakr, 'Umar, 
"Usmān and 'Ali. Najāshi gives more than one hundred titles of his works 
but they seem in fact to be chapters of a comprehensive volume.**” 

Muhammad bin al-Hasan b. Abi Sayyāra of Kūfa came from a family 
of grammarians. He wrote a book on the vowels and diacritical points 
in the Qur‘an. Another writer, Muhammad bin Qays Abü Nasr al-Asadi 
transmitted ahddis from Imams al-Bāgir and as-Sādig. He compiled the 
judgements of Imām "Ali and wrote a book on the novelties of ahádis. 
Caliphs "Umar bin 'Abdu'l-Aziz (99-101/717-720) and Yazid II (101- 
105/720-724) sent him on a diplomatic mission to Turkey to negotiate. 
the release of the Muslims held by the Byzantine ruler.28 "Abdu'lláh 
bin Maymün bin Aswad was also a companion of Imāms al-Bāgir and 
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as-Sadiq and transmitted their ahádis. He wrote a book on the prophetic 
mission of Muhammad and another on paradise. 

"Abdu'l-Mu'min bin Abi‘l-Qasim bin Qays of Küfa and his brother, 
'Abdu'l-Ghaffár are regarded as reliable transmitters of ahadis from 
Imāms al-Báqir and as-Sādig. 'Abdu'l-Mu'min also wrote a book on 
hadis. He died, aged eighty-one, in 147/764-65. 

The father of Ismail bin Abi Khalid transmitted ahádis from Imam 
al-Bāgir while Isma’il conveyed ahadis from as-Sādig. His book on legal 
decisions is divided into chapters. Haris bin al-Mughira al-Basri trans- 
mitted traditions from Imāms al-Bāgir, as-Sādig, al-Kàzim and Zayd 
bin 'Ali. He also authored a book on hadis. Ibrahim bin Muhammad 
bin Abi Yahya Abū Ishāg al-Madani composed book on the early history 
of Islam. The historian Abū 'Abdu'llah Muhammad al-Wāgidi drew 
profusely upon Ibrahim’s works. 

Muhammad bin 'Ali bin an-Nu'màn bin Abi Turfatu'l-Ahwal al- 
Bajli of Küfa has already been mentioned as a formidable debater and 
a favourite of Imàm as-Sadiq. He was generally known as Abü Ja'far 
or al-Ahwal. The Shi'is called him the Mu‘minu‘t-Taq (an orthodox 
Muslim of Taq), while the Sunnis nicknamed him Shaytanu‘t-Taq (the 
devil of Taq). Taq was a commercial centre in Küfa. Abū Ja’far owned 
a shop there where gold and silver were assayed. His mastery in this 
field had closed the doors of fraud and was responsible for his nickname 
"the devil". His witty and pungent retorts to Abii Hanifa of Küfa 
show his intellectual depth and learning. An anecdote tells us that once 
Abū Hanifa was seated with his companions when he saw Abū Ja'far 
approaching. He remarked that the devil himself was coming towards 
them. Abü Ja'far recited the following verse as he came up to them: 


"Seest thou not that We have set the devils on the disbelievers to 
confound them with confusion?” 291 


One day Abū Hanifa said to Abū Ja’far, “If "Ali considered himself 
the rightful successor to the prophet Muhammad, why did he not assert 
his claim after the Prophet's death?" Abū Ja'far replied that "Ali feared 
that the genie friendly to Abū Bakr and "Umar might kill him as it was 
said that they killed Sa'd bin 'Ubáda.292 

After Imam as-Sadiq’s death, Abū Hanifa called on Abū Ja'far and 
remarked sneeringly, “Your Imam has died.” Abū Ja’far replied, “Your 
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Imàm won't die until Judgement Day because he is Satan." Abu Ja'far 
tried to convince Zayd bin Zaynu'l- Abidin of the inadvisability of his 
uprising against the Umayyads. He criticized the Khawarij pungently 
and converted them to Shi’ism. He wrote several works on kalām, two 
of which deal with the refutation of the Mu'tazila and Khawārij. The 
Kitab Ihtijāj discusses 'Ali's imāma. The Kitabu‘l-Imama analyses the 
imāma. In the Kitabu‘l-Famal, he criticizes the uprising of Talha, Zubayr 
and ’A‘isha against "Ali. The Kitab Afa’l wa la tafa’l (on Action) is a 
study on kalam.?%* 

Abü Muhammad Hisham bin al-Hakam al-Kindi al-Shayban al-Küfi 
was an outstanding scholar of kalām and an indefatigable preacher of 
Shī'ism. His ancestral home was Küfa but he had founded a commercial 
centre in Baghdad. In his youth he had been a follower of the Qadariyya™ 
leader, Jahm bin Safwan (128/746). He visited Imam as-Sādig but was 
unable to answer the religious problems posed by the Imam. The impact 
of the Imām's personality revolutionized Hishām's religious views and 
he developed an ardent devotion to him. He transmitted ahddis from 
Imāms as-Sādig and al-Kazim. He entered into discussions with the 
Mu’tazila leaders, such as 'Amr bin ’Ubayd, with great self-confidence 
and emerged victorious. Yahya, the Bermekid vizier of Hàrünu'r-Rashid 
(170-193/786-809), used to discuss the problems of the Fmāmate with 
Hisham. One day Yahya said to Hisham, *”Alī used to call Umar the 
amiru‘l-mu‘minin (commander of the faithful). Was he being honest or 
lying?" Hisham replied he was an honest man. Yahya asked why "AR 
had then refused to recognise "Umar as the Imam. Hisham replied 
that, according to the Qur'an, God had permitted Abraham to refer to 
the idols as ilāk (god). He quoted the verse : “Then turned he (Abraham) 
to their gods (ilāk) and said: ‘Will ye not eat?” Obviously the idols 
were not ilāž to Abraham. Nevertheless God is not a liar. The same 
analogy applied to "Als address to “Umar. 

Later Yahya imprisoned al-Kazim commenting to Hisham that he 
had thus falsified the Shi'i belief that their faith was dependant on a 
living Imam. Their Imam had been imprisoned and they would never 
know whether he was living or dead. Hisham replied that the Shi'is were 
not concerned whether their Imam was concealed or in occultation. 
Until they were informed of his death, they would consider him to be 
alive. Yahya told ar-Rashid that the Shi'i believed they must obey their 
Imam. This meant that if their Imam chose to rebel they would all rise 
against ar-Rashid. Like other Shī'ī leaders, Hishām was persecuted by 
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the government. Nevertheless ar-Rashid invited him to lead the debates 
condemning the Khawarij. Hisham died in 179/795-96. 

Hisham’s al-Aliaf and Kitab al-ma'rifa discuss kalam. His Kitàbu'l- Tawhid 
concentrates on Divine monotheism while the Kitābu'r-Radd *alā: Arista- 
tālīs fit Tawhid refutes Aristotle’s views on Divine monotheism. The 
Kitabu‘l-Fabr wa‘l-Qadr is designed to popularize Imam as-Sadiq’s middle- 
of-the-road theory on pre-destination and free will. The Kitabu‘l-Istita’ at 
deals with the same problem. His Kitabu'd-dalala fi hudūsi'l-ashyā* comprises 
metaphysical discussions on God and the universe and forestalls later 
metaphysical arguments on the subject. His book on hadis is entitled 
the Kitabu‘l-akhbar. The Kitübu'l-Imáma by him deals with controversies 
relating to the Imáma. His competence as a debater is reflected in his 
works on the refutation of zindigs (Kitābu'r-Radd ’ala‘z «anádiqa), the 
ashādu'l-isnayn (the isnayn sect of the Sunnis), and the ashābu't-taba'i (the 
naturalists). The Kitabu'r-Radd *ala'l-mu'tazila fi amr Talha wa Zubayr 
destroys the mu'tazila defence of Talha and Zubayr. The Kitab al-Radd 
"alā* min gāla” bi Imamat al-mafzūl refutes the rights to the imam of the in- 
ferior (Abū Bakr and Umar) over the superior (Ali) 296 

Hisham bin Salim al-Jawāligi al-Jūzjāni al-Kūfi hailed from Jüzjàn 
(between the Murghab and the Ami Darya in Transoxiana) but had 
settled in Küfa. He was a companion of Imāms as-Sādig and al-Kāzim. 
After Imam Ja’far as-Sādig's death, he and Abii Ja’far Mu'minu't«Tāg 
made earnest efforts to persuade the Shi'is to favour the imamate of al- 
Kazim. He took upon himself the responsibility of introducing the Shvi 
leaders to al-Kāzim. This had to be done secretly because of the atmos- 
phere of terror created by the 'Abbāsid caliphs. Al-KAzim's name was 
never mentioned openly. He was referred to by titles such as ’Alim 
(learned), faqih (jurist) and 'abd salih (pious slave of God). Jawāligi 
secretly preserved the akādīs of Imām al-Kāzim.* 

Jamil bin Darraj an-Nakha’i, who wrote a book on hadis, was another 
disciple of Imams as-Sādig and al-Kazim. He died during Imam Rizà"s 
lifetime.” Abu's-Sabbāh Ibrahim bin Na’im al-Kanāni of Kūfa was 
one of Imam Ja’far’s and al-Kázim's companions. He also wrote a book 
on hadis.*% The persecution of the 'Alids by the early 'Abbàsid rulers 
had made it very difficult for the disciples of Imam al-Kazim to pursue 
any intellectual activity. Nevertheless the Shi'i scholars did not hesitate 
to further the progress of their faith. One of al-Kāzim's disciples, Muha- 
mmad bin Hakim, was allowed by his Master to involve himself in polemics 
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in kalām in the Medina mosque. Muhammad reported these proceedings 
to the Imam for his approval. He also wrote a book "2 

Hasan bin 'Ali bin Fazzāl al-Kūfi believed in the imamate of ’Abdu‘llah 
Aftāh. In his old age he renounced his Aftáhiyya?9? affiliations and became 
a disciple of Imam al-Kazim. He transmitted ahddis from Imam ar- 
Riza‘. He led an ascetic life in a mountain wilderness. The birds were 
not frightened of him and the wild beasts moved lovingly around him. 
He had also written a book on akādīs but, during polemics, kept it 
behind his back. He read from it only to the Imams’ favourite devotees. 
Nevertheless he wrote books on ziyārāt (a prayer book containing gree- 
tings to the Prophets and Imāms), a book on bashárat (dealing with 
happy tidings), a book dealing with the refutation of the Ghulat, a book 
on nasikh (a verse abrogating another), mansükh (a verse abrogated by 
another) and treatises on prayers and mut’a (marriage for a fixed period). 
He died in 224/838-39.901 

Abū Muhammad al-Fazal bin Shāzān bin al-Khalil al-Azdi was a 
distinguished Shī'ī from Nishāpūr. His father had transmitted akādis 
from the ninth Imam at-Tagi, although some sources say that he was 
also a companion of the eighth Imam ar-Rizā*. He is said to have written 
180 books covering a wide range of topics such as kalām, philosophy, 
polemical refutation of different sects and creeds, Qur‘anic exegesis and 
ahadis.©? T'jāz Husayn Kintüri describes twenty-two of these books, He 
also wrote one refuting materialistic philosophers. 

Yünus bin 'Abdu'r-Rahmàn al-Yaqtini transmitted ahádis from Imāms 
al-Kāzim and ar-Rizā'. Imam ar-Riz&‘ considered him very learned and 
qualified to issue fatwas. The Waqifiyyas offered him a large bribe but he 
did not desert Imam ar-Rizā', who had appointed Yünus as his wakil, 
(representative). Imam ar-Rizà' used to say that, as Abū Hamza was 
the second Salman in his age, Yünus was the second Salman in his (ar- 
Rizà^s) own times. He had forty brothers who daily visited him to pay 
their compliments. Afterwards he said his prayers and settled down to 
writing books. He is said to have written one to two thousand volumes 
in refutation of non-Shi'i sects. They seem to have been short tracts. 
He had a strong community spirit, Once, when he was told that the 
Shris in Qum frequently abused him, he replied that he forgave all of 
'Alí's devotees. Yünus wrote a book on.the exegesis of the Our'án, and 
books on akādis, fiqh and polemical works. He died at Medina in 208/ . 


299 Najashi, pp. 276-77; Tūsī, p. 290; Majalisu‘l-mu‘minin, p. 170. 

300 Supra, p. 58. 

301 Najāshī, pp. 26-27; Tüsi, pp. 93-94; Majalisu‘l-mu‘minin, p. 171. 

302 Najashi, p. 235; Ibn Nadim, p. 337; Majalisu‘l-mu‘minin, pp. 171-72. 


102 History of Isnā * Ashari Shī'is in India 


823-24.308 

Safwan bin Yahya al-Bajli of Küfa transmitted ahádis from Imams ar- 
Riza‘ and at-Tagi. He was a recognized authority on figh. He wrote 
thirty books on figh and hadis. He was also the author of books on the 
battles of Jamal and Siffin and Imam Husayn's martyrdom. He died in 
210/825.304 

Muhammad bin Abi "Umayr al-Azdi came from Baghdad. He studied 
hadis under Imāms as-Sādig and al-Kāzim. According to ibn Batta he 
wrote ninety-four books. After Imam Rizā*s martyrdom, Ma‘miin 
ordered him to divulge the names of the Shi'is in Iraq but he refused. 
He was beaten mercilessly but remained silent. Muhammad was impriso- 
ned and suffered considerable financial loss. During his imprisonment 
his sister buried his books. Only a few of his works, which friends had 
borrowed before his arrest, survive. His more important extant works 
include one on jabr wa qadr, treatises on fiqh and the refutation of anti- 
Shi'i arguments and books on kadis and the Imama. He died in 21 7[832.305 

Sa'd bin ’Abdu‘llah had travelled far and wide to learn ahádis from 
many renowned scholars, including Sunnis. He was a prolific author. 
Najashi gives a list of some of his works on hadis, figh and on exegesis of 
the Qur'an. Sa'd wrote treatises on "Abdu'l-Muttalib, and Abi Talib. 
He was also the author of a book on the superiority of Qum over other 
Islamic towns.306 

The father of ’Ali bin Mahyār of Ahwaz, was a Christian who later 
embraced Islam. According to some authorities, "Ali himself became 
a Muslim in his youth. He transmitted ahddis from Imam ar-Rizà*. 'Ali 
was a favourite of Imāms at-Taqi and an-Naqi who appointed him 
their wakil (representative). Their tawqi (letters of authority) are still 
available. His incessant prostrations made his forehead as knobby as 
a camel’s knees. He was the author of a number of fiqh works. He also 
wrote a book containing biographical notices of the prophets and treatises 
on the letters of the Qur'an, commercial practices and craftsmen. He 
died after 229/843-44,307 

Muhammad bin Mas'üd bin Muhammad *Ayyāsh as-Sulami as-Samar- 
qandi, known as "Ayyàshi, was originally a Sunni and had learnt a large 
number of Sunni ahddis. When he became a Shit, he studied under the 
scholars and sages in Qum, Küfa and Baghdad. He spent his patrimony 
of over 300,000 dinars in travelling and learning ahddis. His house resembled 


303 Najashi, p. 348; Ibn Nadim, p. 323; Tūsī, pp. 366-67; Mojalisu‘l-mu‘minin, pp. 
175-76. 

304 Najāshī, p. 148; Ibn Nadim, p. 325; Majalisu‘l-mu‘minin, p. 176. 

305 Najashi, p. 250; Majalisu'l-mu'minin, p. 178. 

306 Najāshī, pp. 145-461; Majalisu‘l-mu‘minin, p. 186. 

307 Najashi, pp. 191-92; Tūsi, pp. 152-53; Majálisu l-mu'míinin, p. 181. 


Early Isnā ^ Ashari Shiism 103 


a seminary—calligraphists transcribed manuscripts while ”ulamā* collated 
and commented on them. He wrote several works on Quranic exegesis, 
the recitation of the Qur‘an, the superiority of the Qur‘an, Arabic literature 
and medicine. He composed books on the biographies of the first three 
caliphs and Mu'awiya. The famous Shri rijal (biographical works), 
Muhammad bin ’Umar al-Kashshi, was one of his pupils. He died in 
320/932-33.305 

Muhammad bin 'Abdu'r-Rahmàn bin Qubbatu‘r-Razi, known as Abi 
Ja'far was a kalām scholar. In his youth he had been a Mu'tazila but 
later on he embraced the Shi'i faith. He wrote a considerable number 
of books on the imāma and composed works refuting the Zaydiyyas and 
leading, Mu’tazilas, such as Abū 'Ali Muhammad bin 'Abdu'l-Wahhāb 
al-Jubba'i (d. 303/915-16), who taught Abu'l-Hasan al-Ash'ari.99? 

Sa'id bin Hammad bin Mahràn's ancestors came from Ahwaz but 
had moved to Küfa. He had two sons Husayn and Hasan. Husayn’s 
grandfather was a mawla (client) of Imam Zaynu'l-Ábidin. Hasan in- 
troduced many eminent scholars to Imam ar-Rizā'. He and his brother 
wrote about thirty books. Both were recognised as outstanding scholars. 
They generally composed fiqh works. An exegesis of the Qur‘an was also 
written by them. 

Ahmad bin Dawud bin Sa'id al-Fazārī al-Jūzjāni, known as Abū 
Yahya, was a Sunni expert on hadis, whose research had prompted him 
to embrace Shi’ism. His contribution to Shi’ literature is impressive. 
Besides fiqh works, he was the author of books on discussions condemning 
non-Shf'ī sects and he refuted many eminent Sunni fiqh scholars.™* 

Isma’il bin Mahran bin Abi Nasr transmitted ahádis from Imams as- 
Sadiq and ar-Riza'. He compiled the sermons of Imam 'Ali and wrote 
a book on the merit earned from reciting the Chur ën. He was accused of 
ghulū (extremism) 912 

Ismá'il bin "Ali al-Qummi al-Basri was a learned Shi'ī who wrote a 
number of books defending Shii Bok 27 7 

The scholars of the ancient Iranian Nawbakhti family influenced the 
realms of history, kadis and kalām for several centuries. Hasan bin Mu- 
hammad bin ’Ali bin al-'Abbàs bin Ismā'il bin Abi Sahl bin Nawbakhti 
was an eminent scholar of hadis. According to Sunni sources, he was a 
Shi'i-Mu'tazili but Qazi Nūru'llāh Shustari disagrees. He contends that 
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Shi'ī authorities consider him a reliable Shi'a and only the Sunnis base- 
lessly accuse him of Mu’tazila views 514 
Isma’il bin Ishaq bin Abi Sahl bin Nawbakhti al-Baghdádi was one 
of the leaders of the Shi'i mutakallims (scholastics) in Baghdad. He also 
occupied a very distinctive position among 'the Nawbakhtis and was 
well patronised by the "Abbasid caliphs. He wrote books on kalàm and 
produced a very impressive corpus of literature refuting non-Islamic and 
non-Shi' sects. His works on imāma are very significant additions to this 
category.?15 : 
Hasan b. Mūsa bin Nawbakhti was the sister’s son of Abi Sahl b. 
_ Nawbakhti. Hasan was a Shri mutakallim, fagih (jurist) and philosopher. 
He was alive during the short occultation of the twelfth Imām which 
continued until 329/940-41. He was a distinguished scholar of kalàm 
and possessed a deep perception of hadis and history. His Kitab Firaq 
a sh-Shi'ais a mine of information on Shfī sects. His analysis of the fourteen 
factions that emerged after Imam ’Askari’s death is a very important 
contribution to knowledge. He wrote comprehensive works on the imāma 
and on Imam 'Ali's wars. He was the author of a large work on Tawhid 
and another refuting Aristotle’s approach to God. His works condemning 
different religious groups and non-Shī'1 sects display profound scholastic 
reasoning.316 
Other less known Shi’i authors include Hasan bin "Ali bin Ziyád al- 
Washa who wrote a book on the legal problems explained by Imàm ar- 
Rizà'. Another author, Hasan bin Muhammad: Nihāwandī specialized 
in kalām and wrote a book criticizing Sa’id b. Har'ün Khariji and another 
on imāma. Hasan b. Muhammad b. Ahmad al-Saffar al-Basri composed 
an authentic work on the rise of Sahibu'z-zaman (The Lord of the Age 
or the twelfth Imàm). Husayn bin Muhammad bin "Umrán bin Abi 
Bakr al-Ash'ari al-Qummi was one of Muhammad bin Ya'qüb al-Kul- 
ayni's teachers. He was the author of a book on fiqh entitled al-Nawadir. 31? 
Muhammad b. Ya'qüb b. Ishaq al-Kulayni (d. 329/941), the author 
of the Usūl al-Kāfī, has already been mentioned. His al- Káfi is one of the 
four canonical books of the Shr'is. Kulayni also wrote ar-Rasa‘il (treatises 
on hadis) and the Kitābur-Radd ’ala‘l Oarāmita (The refutation of the 
Caramathians) 318 
Abu'l-Hasan "Ab b. Husayn b. Babuya (Babuwayh) al-Qummi, the 
father of the celebrated Abü Ja'far Muhammad b. "Ali b. al-Husayn 
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(Shaykh Sadüq), was also an eminent mujtahid in Qum and a distinguished 
Shri leader. He was a rich merchant. 

Abu'l-Oāsim al-Husayn b. Rüh an-Nawbakhti (d. 326/937-38), who 
was the third agent ofthe twelfth Imam during his short occultation, was 
Abu‘l-Hasan’s friend. It is believed that Abu‘l-Hasan’s son Muhammad 
was born because of the blessing of the twelfth Imam in c. 311/923. 

'Ali bin Husayn, who died in 329/940-41, was the author of about ten 
important works. They include an exegesis of the Qur‘an, the Kitabu‘l- 
Imama wa‘t-tabsira min a‘l-hayra, the Kitab qurbu‘l-isndd on hadis, al-sharā'i 
on figh, a book on logic and a book on medicine entitled the Kitabu‘t- 
Tibb. 

His son, Abū Ja’far Muhammad b. "Ah b. al-Husayn b. Mūsa b. Bābu- 
wayh al-Qummi, known as Shaykh Sadüq, was a prolific author. The 
titles of more than fifty books written by him are known. Some of them 
have been published. His fame, however, rests on his monumental work, 
Man là Yahzuruhufl-fagih, which is regarded as the second canonical 
book of Shi'i ahddis. It is a very comprehensive work and supplements - 
al-Usūl al-Kāfi. His Itigādāt deals with Shi'i beliefs on Divine monotheism, 
the Divine attributes, Divine essence, Jabr wa Qadr (predestination), 
Creation, the prophets, Imàms and their impeccability, the Prophet 
Muhammad, justice, resurrection, Shifa’a (intercession) and paradise. 
He wrote several other works on Shii beliefs. Among these are the 
Da‘imu‘l-Islam, Risála fi arkani‘l-Islam, Hidayatu t-tālibin fil usül wa'l furit, 
Kitab al- Magna and Hidayat fi'l-usül wa'l-furū'. He composed Kamálu d- Din 
wa tamām al-ni? ma on the occultation of the Twelfth Imàm and on the 
Imám's inspirations. Two other works by him on ghayba (occultation) 
are equally important. They are entitled the Risāla fi‘l-ghayba and the 
Kitab al-ghayba. His al-Amālī is a mine of ahādis on all aspects of life, 
including keeping oneself fit and the treatment of diseases. The Améli 
comprises an important category in Shi literature. It consists of various 
lectures by distinguished sages taken down by expert scribes. The Amāli 
of Shaykh Sadüq comprises ninety lectures, beginning from Friday 18 
Rajab 367/1 March 978 and ending on 11 Sha’ban 368/14 March 979. 
It contains thousands of akādīs from the Imáms relating to monotheism, 
prophethood, imāma, articles of faith, Muslims’ obligatory and super- 
erogatory duties, rules of social ethics and the important needs of personal 
life. Later scholars also wrote Amdlis. 

Shaykh Sadüq also wrote an exegesis of the Qur‘an. The Kitàbw't- 
Tawhid by him deals with Divine monotheism. His works on ahādis 
embody a variety of themes. Of these the "(wën akhbāruw r-Rizē', on the. 
life and sayings of the eighth Imam, 'Ali bin Misi ar-Rizā', is a very 
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popular work. It was translated from Arabic into Persian and abridged 
versions were also compiled. Al-Misbah by Shaykh Sadüq explains and 
comments on the words and letters of ahddis. Ai-Khisāl comprises ahddis 
of ethical importance. Kitābu'l-musādiga deals with the akādīs relating to 
Islamic ethics. Like Man là yahzuruh al-fagih, the Mi'ráj is a very com- 
prehensive collection of ahádis. The Kitabwr-Rijal comprises the bio- 
graphies of the Shi'i *ulamā'. The Kitab Fazalul- Alwiyya and the Kitab 
al-Fazā'il deal with the achievements of Imam 'Ali and other Imams. 
The Kitab Ahwāl Abi Talib, ’Abdu‘l-Muttalib give the biographies of the 
Prophet’s parents and grand-parents. The Kitab Akhbar Salman and the 
Kitab Abū Zarr discuss the achievements of Salman Farsi and Abū Zarr 
Ghifari. Shaykh Sadūg wrote treatises on the piety and asceticism of the 
Prophet Muhammad and the Imāms. The Munāzira Ruknu‘d-Dawla, 
comprising theological discussions between Shaykh Sadiq and the Sunni 
gāzi at the court of the Büyid Sultan Ruknu'd-Dawla (335-366/947-977), 
was compiled by Shaykh Ja’far Dürbasti. Qazi Nūru'llāh Shustari has 
reproduced some of these in the Majàlisu'l-mu' minin. Shaykh Sadüq 
taught at Baghdad but returned to Ray in his old age where he died 
in 381/991.520 

Other fourth century scholars also enriched Sht'i literature. Of these, 
Ahmad bin Muhammad bin Khalid bin *Abdu‘r-Rahman, known as 
Abü Ja'far, came from a family which originally lived in Küfa. After 
Zayd bin 'Alí's martyrdom, the governor of Küfa, Yūsuf bin *Umar, 
killed one of his relatives, Muhammad bin "Ai Khalid, although he was 
only a child. Abū Ja'far's father, 'Abdu'r-Rahmān, fled to Barq Raw. 
He (Abū Ja’far) was the author of a detailed work on hadis entitled 
Jāmi” Mahāsin. He died in 274/887 or 280/893.32 

Ahmad bin Muhammad bin "Isa bin 'Abdu'llàh bin Sa’d bin Malik 
wrote books on Tawhid, the prophethood of Muhammad and on nāsikh 
(a verse abrogating another) and  mansükh (a verse abrogated by 
another).9?? Sa'd bin Malik, one of his ancestors, was the first dignitary 
to settle in Qum. Another writer, Ahmad bin Muhammad bin Sulay- 
man, was an historian, but also wrote books on pilgrimage. He died in 
368/978-79.33 Ahmad bin Muhammad bin al-Husayn was the author 
of some one hundred books. He died in 350/961-62.524 

Ahmad bin Muhammad bin Sa’id bin *Abdu'r-Rahmān, known as 
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ibn "Uqda, was a leading hadis scholar. He travelled widely to meet 
other kadis scholars and to learn from them. The Baghdad scholars 
believed that, except for ibn Mas'üd,?? none could beat him at memo- 
rising ahádis. Eminent Sunni scholars studied akādīs under him. Ibn 
'Uqda claimed that he had recorded 300,000 ahddis from the Bani Hashim 
and Ahl al-Bayt. Six hundred camels were required to carry his books. 
In the Küfa mosque he used to lecture on the faults and failures of the 
first three caliphs and their associates. Although he was a Sunni, his uninhi- 
bited criticisms of the caliphs provoked hostility from a considerable 
number of Sunni scholars. His son, Muhammad bin Ahmad, was, how- 
ever, an Imàmi Shi'i. He also memorised a large number of ahādīs.*** 

Ahmad bin Ismā'il bin "Abdu'lláh was another well-known literary 
figure. He came from Qum. Many famous scholars were his disciples. 
He wrote a voluminous work on the history of the "Abbasids.??? 

The ancestors of Ahmad bin "Amir bin Sulayman bin Salih bin Wahb 
were favourites of the Imāms. One of them Hasan, was killed in the 
battle of Siffin fighting under 'Ali, while Wahb sacrificed his life for Imam 
Husayn at the battle of Karbala. Ahmad related ahādīs from Imam 
Riza‘. His son, ’Abdu‘llah, transmitted ahādis from his father. 'Abdu'lláh 
wrote a book on the legal issues relating to the imamate of Imam ’Ali.828 

Sayf bin "Umayra an-Nakha'i transmitted ahddis from Imams Ja’far 
and Kazim. He was the author of a book on kadis. "Abdu ‘lah ibn Zayd 
Ahmad bin Ya'qüb, another writer, was known as Abū Talib. He was 
an ascetic and a holy man who took great care to conceal his sanctity. 
To ensure this objective, at prayer-time he roamed about ruins and 
synagogues. He was the author of 140 books. A number of them were 
devoted to ahadis on Ghadir, Fadak and the superiority of Ahl al-Bayt. 
He died in 356/966-67 at Wāsit.*** 

Muhammad al-Husayn bin Ahmad (d. 340/951-52) lived in Qum. 
He wrote an exegesis of the Qur'an and a comprehensive work on 
hadis.999 

Muhammad bin Ibrahim bin Yusuf al-Kātib was known as a Shafi’i 
but secretly followed the Shi'i faith. He was expert in both the Shaf’i 
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and Shi'i schools of figh and wrote books on them. His Shri works include 
the Kitab Isti'dād on kalām, the Kitab Istibsar on fiqh, the Kitab Mufid 
on hadis and an historical work on the condemnation of the ”'Abbāsids.31 

Muhammad bin Ahmad bin Dawud bin 'Alt of Qum was a perceptive 
fagih, an eminent scholar of hadis and a very pious man. He also produced 
several books.332 

Muhammad bin Ahmad bin 'Abdu'llàh was another eminent Shi’t 
fagih. He enjoyed great prestige under the Hamadanids of Müsal (293- 
369/905-979). The Sunni Qazi of Müsal entered into theological dis- 
cussions with Muhammad but was rude and stubborn. Muhammad 
invited him to curse the liars. The Qàzi agreed. Muhammad placed 
his hands on the Qàzi's palms to solemnize their decision. Both returned 
home but the Oāzī's hand became swollen and he died. This greatly 
enhanced the rulers’ respect for Muhammad. The latter wrote polemical 
works refuting the Shi Wáqifiyya group and the Sunni sects. He also 
wrote books on kadis and figh and one on ghayba (occultation of the Twelfth 
Imam) 333 

Muhammad bin ’Umar bin Sālim, known as al-Ja’ali was an out- 
standing scholar of hadis. He wrote a book on the Aadis scholars of the 
Shi'i sect.334 

Muhammad bin ’Umar bin ’Abdu‘l-’Aziz al-Kashshi (d. 376/986-87) 
was born at Kash in Transoxiana. He studied in Samarqand under 
al-’Ayyashi. He was the author of the Kitab ma'rifat al-nāgilin *an al-afimma 
as-Sādigin. This work quotes the biographical reports of earlier sources 
with their chains of transmission. It was abridged by Muhammad bin 
al-Hasan al-Tüsi and entitled Ikhtiyār ma'rifati r-rijàl. The Ikhtiyār, the 
Kitab fihrist Kutub a'sh-Shi'a by Abū Ja'far at-Tūsi and the Kitübw r-rijal 
by al-Najāshī and Kashshi’s Kitab ma'rifatu l-nàgilin "on al-a'imma as- 
Sādigīn are the pioneering work of Isnā 'Ashariya rijāl (biogra- 
phies).335 

Muhammad bin Ahmad bin ’Abdu‘llah bin Quzà'a al-Safawāni, who 
died after 346/957-58, was one of the eminent disciples of al-Kulayni. 
He wrote two books on ethics entitled Unsu‘l alam wa tadibu‘t-ta’allum 
and Tuhfatu't-tālib.339 

Ahmad bin Muhammad bin Ja'far Abū "Ab al-Sawli al-Basri (d. 
after 353/961-62), was the author of an important biographical work, 
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the Akhbar Fatima. He was one of the teachers of the celebrated Shaykh 
Mufid.397 

Muhammad bin Ahmad bin Junayd al-Kātib al-Askāni (d. 381/991-92) 
was a prolific author. He wrote works on fiqh, Shii beliefs, kalām and 
hadis. The Izālatul-ahwām "on qulabi‘l-ikhwan deals with ghayba (occul- 
tation). The Tahzibu‘sh-Shi'a li ahkamu‘ sh-Shari’a is a comprehensive work 
on the fundamental and subsidiary principles of the Shri figh. The 
discussions in this work are based both on Shi'i and Sunni sources. Haif 
a dozen other works on Shii figh exhibit the author's wide percep- 
tion of the subject. He was also the author of a work on the Arabic 
Iexicon..*** I 

Abu'l-Oāsim Ismā'il ibn 'Abbàd, known as ibn 'Abbàd, was the 
Büyid vizier and a man of letters. His father was first a secretary and 
then a vizier to the Büyid, Ruknu'd-Dawla (335/947-366/977). After 
his father's death in 334 or 335/946 or 947, ibn 'Abbàd worked as secretary 
to the provincial governors and then became the vizier. He exercised 
considerable control over the politics of the Büyid princes. Even Nizāmu'l- 
Mulk Tüsi was impressed by ibn ’Abbad’s success as a vizier. He patro- 
nized contemporary eminent scholars and benefited from their teachings. 
He wrote books on religious dogma, history, grammar, lexicography, 
literary criticism, belles-lettres and composed poetry. He specialized 
in writing rhymed prose and introduced it into the official correspondence. 
He died in 385/995 at Ray.9?? 

Ibn al-’Amid (Abu‘l-Fazl Muhammad bin Husayn) was the son of a 
wheat merchant in Qum but rose to prominence first as a secretary and 
later as a vizier to Ruknu'd-Dawla. His Kitabu‘l-mazahib wa‘l-balagha 
is scarce. The copies of his letters which have been discovered reflect 
his mastery of contemporary religious, social and political matters. He 
died in 360/970.5 M 

Ahmad Badi' u'z-zamàn Hamadani (d. 398/1008) was a protege of the 
Büyid vizier, ibn 'Abbàd. When he was twenty-two years old he settled 
in Ray. He invented the genre of Arabic literature known as Magāmāt 
(Seances). Hamadani is said to have dictated about 400 Magāmāt but 
only fifty-two survive. They remained the model for about one thousand 
years of the Arabic literary style. The „Magāmāt reflect the values of 
contemporary society. The famous Sunni scholar Hariri??! (d. 516/1122), 
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wrote his Magāmāt al-Hariri (begun in 495/1101) on the model of al- 
Magāmāt al-Badi’iyya by Badi'u'z-zamàn.94? 

Another writer, “Ali bin Muhammad bin "Ali al-Qummi was one of 
ibn Bābuya's disciples. His Kifatu‘l asu fi'n nusüs *ala‘l-a‘immat al-Isnà ° Ashr 
is one of the best works on the Imāma.”* Al-KAtib al-Nu'mānī, known 
as ibn Abi Zaynab, wrote an important book on ghayba. His Kitübwr- 
Radd 'ala l-Ismá'iliyya is a well argued work on the refutation of Ismā'iliyya 
sect.* Abū Mansūr as-Sarām an-Nishapüri al-Mutakallim produced a 
comprehensive exegesis of the Ourān.*5 The historian, Ahmad bin 
Ibrahim bin Ahmad bin al-Mu'alli was the author of two historical 
works entitled T@rikhu‘s-saghir and at- Tárikhu'l-kabir. His E itabu‘l-firag on 
Islamic sects is also a very important work.49? Muhammad bin Jarir 
bin Rustam at-Tabari composed a detailed work on the tmāma, the 
Dal ilu l-Imāma.3* 

The fifth century of hijra is marked by the death of some distinguished 
Shi'i scholars. Some of them were born in the fourth century and were 
the custodians of the traditions of al-Kulayni, ibn Babuya and their 
contemporaries. The Büyid dominance (320-454/932-1062) provided a 
respite to the Shi'is from the persecution of the “Abbasid caliphs. At 
the Büyid's instigation the Abbasids appointed a naqib (chieftain) for 
the Shi'is in Baghdad. In the mid fourth and the fifth centuries, the Shri 
nagibs in Baghdad consisted of ash-Sharif Ahmad and his two sons, 
ash-Sharif ar-Razi and ash-Sharif al-Murtazà and ar-Razi's Son, ash- 
Sharif Abi Ahmad 'Adnàn. 

Muhammad bin al-Husayn bin Misa bin Ibrahim bin Imam al- 
Kazim, known as Sayyid ash-Sharīf ar-Razi, was a most distinguished 
intellectual. His father, ash-Sharif Ahmad lived in peace and amity with 
both Sunnis and Shi'is. The inhabitants of Baghdad had faith in his 
impartiality and submitted their disputes to him for arbitration. Ash- 
Sharif ar-Razi was born in 359/970 at the end of the reign of the ’Abbasid 
caliph, al-Mūtī” (334-363/946-974). When he was five years old, at-Tāi 
(363-381/974-991) became the caliph. Sharif ar-Razi was a born poet 
and extremely precocious. At the early age of ten he began to write 
poetry and teach Arabic syntax and grammar. His piquant mind filled 
the elderly scholars of his age with amazement. Sharif ar-Razi studied 
under both Sunni and Shi teachers. He was attached to the court of 
Baha‘u‘d-Dawla Firüz (388-403/998-1012). His poetry transported his 
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audience to ecstasy. He maintained, however, the impartiality and 
catholicity inherited by him from his father. He wrote two touching 
elegies at the death of the famous non-Muslim scholar, Abū Ishaq Sabi. 
His family, including his brother, Sharif Murtaza, were annoyed that he 
had immortalized a non-Muslim through his elegy. Sharif ar-Razi 
remarked that he had admired Abū Ishāg's literary achievements; he 
was not concerned with his religion. Although Sharif ar-Razi was famous 
as a poet, he also wrote two books on Qur‘anic exegesis. One is entitled 
the Tafsir al-Qur‘an and the other is known as Haqá'iqui-tàwil. He also 
produced a book on the Qur‘anic metaphors entitled the Talkhisu'l- 
bayan "an majázatil-Qur'àn. wa ma'āni al-Furgan. His Khasa‘isu‘l a‘imma 
is a very perceptive account of the life of the Imams. Sharif ar-Razi's 
fame, however, rests on his compilation of Imam 'AlYs sermons and 
aphorisms in the Nahj al-balagha. None of the famous figures in Arabic 
literature, who were Sharif ar-Razi’s contemporaries and near contem- 
poraries, cast any doubt on the authenticity of the sermons and maxims 
in this book. It was during the age of decline in Arabic literary criticism ` 
that ibn Khallikan (d. 681/1282-83) and Yàfri (d. 768/1366) alleged 
that Nahj al-balágha did not contain Imam *Alf's sermons but it was 
compiled by Sharif ar-Razi himself. Other Sunni scholars uncritically 
followed them. In fact some of Imam ’Ali’s sermons in the Nahj al- 
balāgha such as the Khutba Shiqshiqiyya, which contains pungent 
criticisms of the first three successors to the Prophet, upset them. Earlier 
scholars never questioned the authenticity of the Imānrs sermons. In 
406/1015-16, Sharif ar-Razi died.” His contemporary, "Ali bin Nasir 
wrote a commentary on the JVahj al-balāgha. 

Ahmad bin al-Husayn bin Ahmad al-Nishāpūri al-Khuzā'i, another 
writer, also died in 406/1015-16. He wrote al-Amali fil-akhbar on hadis. 
He also produced books on figh and the principles of figh.919 

Al-Husayn bin 'Abdu'llāh al-Ghaza'iri Abū 'Abdu'llah (d. 411/ 
1020-21) composed a book refuting the Ghulat. His Kitab yawmu‘l-Ghadir 
and Kitabu‘t-taslim 'alā Amiru‘l-mu‘minin deal with the Jmama. The 
Kitab mawātin Amintl-mu‘minin ^Ali comprises biographies of Imam "Ali 
and other Imāms. His Tazkiratu‘l~aqil wa tanbihu‘l-ghafil discusses the 
superiority of knowledge over other pursuits. His Kitab Fazl Baghdad 
discusses the intellectual life of Baghdad. Al-Husayn also wrote books on 
figh, ahādis and rijāl.*% 
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One of the prominent authors of the late fourth century and the early 
fifth century hijra was Shaykh Abū 'Abdu'llàh Muhammad bin Nu'màn 
al-Hárisi, known as Shaykh al-Mufid. He was born in 336/947-48 or 
338/949-50. While he was still a child his father moved to Baghdad. 
He studied under such eminent scholars as Abi ’Abdu‘llah Bajli and 
Abi Yāsir. His teachers were unable to face his sharp mind. Both the 
eminent Ash'ari leader, al-Bagillānī, and the eminent Mv'tazila, ’Abdu‘l- 
Jabbar, avoided entering into polemics with him. The Büyid 'Azudu'd- 
Dawla Fana-Khusraw (338-372/949-983) became his patron. *Ulamā* 
from distant places flocked to study under Shaykh Mufid. Funds provided 
by ’Azu‘du‘d-Dawla helped the Shaykh to educate a galaxy of scholars, in- 
cluding Sharif ar-Razi's brother Sharif al-Murtazā. Letters seeking his legal 
opinion ( fatwas) were received from Jūzjān, Dināwar, Ragga, Khwārizm, 
Egypt and Tabaristān. He died on 3 Ramazān 413/30 November 1022. 
Sharif al-Murtazā wrote a touching elegy. The eminent Sunni ’ulama‘ 
heaved a sigh of relief. The titles of 132 books written by him are mentioned 
in early bibliographical works.9?! They cover all aspects of tafsir, figh, ` 
hadis, rijál and kalam. 

His Kitab Tawil al-Masabih and the Kitābu'r-Radd ’ala‘l Jubba'ī, are 
profound philosophical exegeses of the Qur'an. His Jawābāt Abi'l- Hasan 
Sibtu'l-Ma’ani Zakariyya fi PjüzuI-Qur'àn and al-kalām Ji wujuh i'jāzv'l- 
Qur'án discuss the miraculous aspects of the Qur'àn. The al-Ikhtisas is 
a comprehensive work on ahàdis. Al-Irshüd comprises the biographical 
notices of the Imāms and their contributions to Strengthening Islam. 
Shaykh Mufid wrote a number of books on Imāma, such as the Kitabu‘l- 
Imàma, the Kitabu'r-Radd ’ala‘ ibnwl Akhshid fi‘l-Imama, the Kitabu‘r-Radd 
*ala‘l-Khalidi fi‘l-Imama and the al- Mas'ala fi't takhsis al-Imam. His Kitabu‘l- 
ghayba is a very significant contribution to the study of the occultation of 
the Twelfth Imam. The Jawābāt al-fārigayn Ji-ghayba and al-JFawabat 
Ji khurūj al-Mahdi are designed to refute the criticisms on ghayba. The 
Kitab Iman Abi Talib confutes the Sunni theory that 'Ali's father, Abi 
„Tālib did not embrace Islam. Shaykh Mufid’s work marshalls arguments 
to establish "Abi Talib’s conversion to Islam. Shaykh Mufid’s works on 
kalām are very impressive. Al-Majalisu l-mahfüza J funūn al-kalam and 
al-’ Uyün fi‘l-mahasin form the basic source material for Sharif al-Murtazà's 
Kitab al-fusül on kalām. The Shaykh wrote a number of books refuting the 
anti-Shi'i polemics of such eminent Sunni scholars as al-Jāhiz, as-Sāhib 
bin ’Abbad, 'Ali bin Isa al-Rumnānī and al-Jubba'ī. Al-Mufid's works 
left an indelible mark on Shi'i scholarship. He also wrote philosophical 
works such as al-Kalüm "ala'l- Tubba'i fi l-ma'dūm and al-Kalam Ji l-insán. 
His works on figh, usül al-fiqh and *agā'id (beliefs) were heavily drawn 


351 Majalisu‘l-mu‘minin, pp. 200-208; Qisasu‘l’ulama‘, pp. 188-93. 


Early Isnà ^Ashari Shī'ism 113 


upon by later scholars. Some of them have been discovered and edited. 

'Ali bin al-Husayn bin Müsa, known as ash-Sharif al-Murtazà was 
the brother of Sharif ar-Razi and the disciple of Shaykh Mufid. He 
became famous as ’Alamu‘l-Huda (the standard of guidance). Like his 
brother, Sharif ar-Razi, he was a poet but it was his position as a mujtahid 
(ability to exercise independent judgement) and his mastery of lucid 
and lively Arabic prose that made him famous. 

According to Shi'i sources, Muhammad bin al-Husayn bin 'Abdu'r- 
Rahim, the prime minister of the Caliph al-Oadir (381-422/991-1031) 
fell seriously ill in 420/1029. He had a vision in which he saw Imam 
"Ali telling him to ask "Alamu'l-Hudà to pray for his recovery. The 
vizier asked the Imàm to let him know the full name of ’Alamu‘l-Huda. 
The Imám replied that it was "Ali bin al-Husayn. The vizier wrote a 
letter to Sharif al-Murtaza telling him of his vision and requesting his 
prayers. Sharif al-Murtazà was amazed at the title "Alamu'l-Hudà 
used by the vizier. The latter emphasized that it was given by Imam 
'Ali and that he had nothing to do with it himself. Sharif al-Murtaza 
prayed for the vizier and he recovered. The Caliph al-Qàdir congratulated 
Sharif al-Murtazā on the title bestowed on him by Imam "AR and 
ordered his secretaries to use it inthe royal correspondence. In 436/1044- 
45, 'Alamu'l-Hudà, enjoying both worldly glory and literary fame, 
died.353 i 

The titles of fifty-five of his books are known. His works include a 
voluminous collection of his poems and two outstanding Arabic literary 
works. The Tanzihu‘l-anbiya’ wa'l-a'imma discusses the Quranic verses 
and ahádis which prove the impeccability of the Prophets and Imāms. 
Az-zari'a ilā usūl ash-Shari’a is a very comprehensive work on the prin- 
ciples of Shī'ī figh. The Mas'ala f't-tilāg refutes the Sunnilaw on divorce. 
The Shi'i principles call for the pronouncement of divorce on three 
separate occasions. Sunni divorce is implemented by merely pronouncing 
the word ‘divorce’ three times. Twenty-eight of Sharif al-Murtaza’s 
works concentrate on different aspects of Shi'i figh. The Kitabu‘l-Intisar 
discusses figh problems authoritatively and was profusely drawn upon 
by later scholars. Al-Shafi fil imāma refutes al-Mughni by the Qaziu‘l-Quzat 
*Abdu‘l-Jabbar Hamadānī Mu'tazili (d. 415/1024-25) and comprises a 
comprehensive discussion on Imama. His Risāla fil-Ghayba analyses the 
occultation of the twelfth Imam most incisively. The Ghuraru‘l-fawd‘id 
gives the biographical notices of eminent poets. Tt also re-interprets 
complex ahddis and verses in the Qur'an. This work was dictated by 
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Sharif al-Murtazà during his pilgrimage to Mecca. Al-Masa‘ilu‘l- 
mawsilyāt discusses six hundred problems on creation, resurrection and 
Divine retribution. Al-Masd‘ilu‘l-mufarridat is a dictionary of problems 
pertaining to aspects of knowledge and crafts. Sharif al-Murtazā collected 
alarge library in Baghdad. It consisted of about eighty thousand 
books Sai 

Ismā'il bin 'Ali bin al-Husayn al-Mufassir al-Samàn (d. 443/1051-52), 
wrote an exegesis of the Qur‘an entitled, al-Bustan fi tafsir al-Qur'àn. It 
is divided into ten volumes. His ar-Riyāz fi‘l-ahddis is a work on ahādis 
and the Safinatu‘n-nijat deals with the imāma.ë Muhammad bin ’Usman 
al-Karájki al-Qazi’s (d. 449/1057-58) Kitabu‘r- Ta’ajjub fi Limāma min 
aghlat al-a'imma authoritatively explains the position of imāma. He also 
wrote al-Istitrāf on the Twelfth imām's occultation. The Istibsār fin 
nass “ala‘l-a‘imma-ti‘l-dsér and its commentary by Muhammad deal with 
the mass (Divine injunction) on Imam 'Ali and his descendants.56 

Ahmad bin 'Ali bin Ahmad bin ’Abbas bin Muhammad bin 'Abdu- 
‘lah, known as an-Najāshī (d. 450/1058), was the author of the Kitabu‘r- 
Rial, also known as the Fihrist Kitábu'sh-Shi'a. This is an important ShYi 
bibliographical work. He also composed an historical work entitled, 
the Kttābu'l-Kūfa.3*7 

Abii Ja'far Muhammad bin Hasan at-Tüsi, known as Shaykhu‘t-Ta‘ifa 
(the leader of the Shi'i community) was the author of the third and fourth 
canonical works on hadis, entitled al-Istibsàr and the Tahzibu‘l ahkām. 
Forty-eight books written by him have been discovered. They vindicate 
the honour bestowed on Abū Ja'far by the Shī'is and justify his title, 
Shaykhu‘t-Ta‘ifa. He was born in Ramazan 385/October 995 at Tas 
near Mashhad. He later became known as Abū Ja'far III, for both’ 
Kulayni and ibn Babuya were also accorded this title. The name of all 
three savants was Muhammad. Khurāsān, where Abū Ja'far was born 
and brought up, was transformed by the Sāmānids (204-395/819-1005) 
and early Ghaznavids (366-432/977-1041) into a very strong centre of 
Sunni political and intellectuallife. Balkh had developed into the centre 
of Sunni figh and süfism. Abü Ja'far obtained his early education from 
both Shi'i and Sunni teachers. His knowledge of both sects was ency- 
clopaedic and he had developed a comprehensive attitude towards Islam. 
In 408/1017-18, he moved to Baghdad. Initially, he studied under 
Shaykh Mufid, but, after his death, he became Sharif al-Murtaza’s 
disciple. He also benefited from the lectures of a large number of scholars. 
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Ahmad bin Husayn Ghazá'iri, Shaykh Najashi, Shaykh Karajki and 
the poet, Abu‘l-’Ala‘ Mu'arri were his contemporaries. In Baghdad 
Abū Ja'far made extensive use of the libraries of Sharif al-Murtazà and 
that of Shāpūr, son of Ardshir (336/947-416/1025), the vizier of Baha‘u‘d- 
Dawla Firüz the Büyid (388-403/998-1012). The latter consisting of 
ten thousand volumes was organized on the lines of the academies built 
by ar-Rashid and al-Ma‘min.3 After Sharif al-Murtazā's death in 
436/1044-45, Abū Ja’far became the Shi'i leader and enjoyed considerable 
influence in Baghdad. His leadership coincided with the Büyid's fall and 
the re-emergence of Sunni domination over the caliphs of Baghdad. 
The new Sunni leaders were the Seljüqs of the Qiniq clan of the Oghuz 
Turkic people belonging to the steppes north of the Caspian and Aral 
Sea. They expelled the Ghaznavids from Khurāsān. In 429/1038, Toghril 
Beg (429-455/1038-1063), the founder of the great Seljüq dynasty of Iran 
and Iraq, seized Nishāpūr and embarked upon a policy of freeing the 
*Abbasid caliphs from the Shri Büyid tutelage in order to re-assert 
Sunni orthodoxy in the region. In 447/1055, Toghril Beg stood at the 
gate of Baghdad at the head of an army of Turkman tribes, and expelled 
al-Basāsīrī, the Büyid governor from Baghdad. 

The bigoted Sunnis were encouraged by al-Oá'im's (422-467/1031- 
1075) prime minister to destroy the Shi'is. The tombs of Imāms al-Kazim 
and at-Taqi in Karkh were set on fire. The valuable property belonging 
to them was plundered and the rest reduced to ashes. The graves of 
the “Abbasid caliphs and viziers suspected of Shi'i leanings, let alone 
the tombs of Shi'i sages such as ibn Babuya and Shaykh Mufid, were 
also burnt. Sunni-Shii riots broke out. Abū Ja’far’s house and his 
library were incinerated. Shāpūr's library was also reduced to ashes.* 
Abū Ja'far took shelter by moving from house to house in Baghdād. 
Then, next year, he moved from Baghdād to Najaf. The Baghdād centres 
of Shi'i learning, which Büyid patronage had helped to develop, were 
destroyed. Abü Ja'far, however, fostered the development of Najaf, 
which still treasures his traditions, into the new centre of Shi'i scholarship. 
On 22 Muharram 460/2 December 1067, Abū Ja’far died.** 

Besides the monumental al-Tahzibu‘l-ahkam and the Istibsār, on hadis, 
Abii Ja’far made significant contributions to the study of exegesis of the 
Qur‘an, figh, kalām, bibliography and history. The monument to his 
fame in exegesis writing is al-Tibyan fi tafsiru‘l-Qur‘an. It comprehensively 
assimilates the problems of figh, hadis and kalām and analyses the philo- 
logical and grammatical problems on the basis of pre-Islamic Arabic 
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poetry.99! Abū Ja’far’s mastery of the earlier works on the Qur‘an, 
numbering some two-hundred and fifty-two, was remarkable. He also 
displays his profound insight into the contemporary religious controversies. 
Abii Ja’far wrote two categories of hadis works; some concentrate mainly 
on hadis itself, others are re-orientated to figh. 

Abū Ja'far began writing the Takzibs** after his arrival in Baghdad. 
The first two chapters, on takārat (cleanliness) and salāt (prayers) were 
written during Shaykh Mufid’s lifetime, but the book was completed 
after his death. It is a commentary on Shaykh Mufid's Magna. It 
contains 1359 akādīs. The Istibsār is more detailed. It is divided into 
three volumes, the first two deal with ’ibadat (worship). The third volume 
discusses mu āmla (public affairs) such as economic and social matters. 
The first volume contains 300 chapters and 18999 ahádis, the second, 
227 chapters and 1157 ahádis, and the third, 398 chapters and 2455 
ahàdis. In earlier times, Kulayni had given the chain of transmitters 
from himself to an impeccable Imam. He omitted the middle links in 
the chain of transmitters only on rare occasions when he reported directly 
from the source. Ibn-Babuya did not mention the chain of transmitters, 
only the authority who reported from the Imam was given by him. 
Following Kulayni Abii Ja’far reproduced the entire chain of transmitters. 
Abū Ja’far’s success in reconciling apparently contradictory ahadis was 
mainly due to his own moderate approach to controversial matters. 
His guidelines for distinguishing between reliable and unreliable ahadis 
is also marked by moderation and sober judgement. 

Abū Ja’far’s works on usūl al-fiqh (the principles of fiqh) and figh in- 
corporate the research by his teachers, Shaykh Mufid and Sharif al- 
Murtaza. He commenced the ’Uddatu‘l-usil®** during Sharif al-Murtazā's 
lifetime and completed it after his death. It is more comprehensive than 
Sharif al-Murtaza’s al-Zari’a ilā usitlu‘sh-Shari’a. The ’Uddatu‘l-usul is 
divided into an introduction and ninety-two chapters (fusil). Its defini- 
tions are logical and based on lexicographical and scholastic research. 
The work challenges the Mu'tazila and Ashā'ira judgements and offers 
alternative Shi'i definitions and theories. It also refutes the beliefs of 
non-Isna 'Ashari sects and the Isnā "Ashari group known as the Akhbaris, 
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who rely solely on the Ourtān and ahadis for rulings on subsidiary religious 
principles. They strictly prohibit analogical deductions for authoritative 
decisions on subsidiary religious laws. To Abü Ja'far this approach was 
static and deprived Islam of dynamic enlightenment. In his ’Uddatu'l- 
usūl, Abū Ja’far rejected the giyas and istihsán propounded by Abū Hanifa. 
Instead, he laid down rules for the critical evaluation of ahádis in order 
to reach a rational legal judgement, radically different from Sunni 
giyās. 

Abū Ja'far wrote a comprehensive work on figh entitled the Mabsūt.s*5 
It was designed to meet the criticism of Shī'i fiqh by the Sunnis who 
accused the Shri jurists of inanity. He claimed that the doors for dis- 
covering reality were open in Shī'ī figh while the Sunnis had closed them 
after the codification of the Maliki, Hanafi, Shafi' and Hanbali laws. 
The Mabsüt is divided into sixty-eight chapters covering all aspects of i 
religious, social and economic principles. It analyses thoroughly con- 
troversial, legal issues and concludes with his own final and firm judge- 
ment for the guidance of posterity. 

Abū Ja'far wrote al-Nihaya fi mujarrad al-fiqh al-fatwa before undertaking 
the Istibsār. In al-Nihāya he took care to reproduce ahädis literally. 
According to Muhammad bin Idris Hilli, the Nihāya is a book of kadis 
and not of fatwas. The work reflects Abi Ja'far's unique ability to sift 
evidences from ahàdis and harness them to the service of rational deduc- 
tions in figh problems. The work became a text book for higher studies 
for the Shi'i ’ulama‘. About eight important scholars wrote commentaries 
on it, the earliest being written by Abü Ja'far's son Abü 'Al. The most 
profound commentary was written by _Qutbu‘d-Din Abu'l-Husayn 
Sa’id bin Habbatu‘llah bin Hasan Rāwandī (d. 573/1178), the author 
of Minhaju‘l-Bira’a, a commentary on the Nakj al-balagha. His commen- 
tary of Nihdya is entitled the Mughni?9* divided into ten volumes. 

The Masa‘ilu‘l-khilaf by Abū Ja’far seeks to discuss the controversial 
problems of the figh. Earlier Sharif al-Murtaza had also written a book 
on this subject but was unable to complete it. The Masd‘ilu‘l-khilaf by 
Abū Ja'far exhibit the author's wide perception on all aspects of fiqh 
and on earlier literature written by both the Shī'i and Sunni "weng. 
Abū Ja’far also wrote more than half a dozen treatises on different aspects 
of fiqh. His works encouraged the perceptive *ulama‘ to assiduously 
pursue the course of ijtihad which after the codification of four schools of 
law was closed for Sunnis. Although Abū Ja'far came to be regarded as 
the leader of the later mujtahids called Usülis, his works on kadis and figh 
enjoyed the respect of the Akhbaris. The Ripazu‘l-uqil is a commentary 
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on one of Sharif al-Murtazā's works on kalām. Abū Ja'far wrote the 
Mufassah on various aspects of kalām. His Hidéyatu'l mustarshid and Usiilu‘l- 
wahid discuss Divine monotheism, His essence and attributes. 

The Tibyan? by Abū Ja’far reflects his expertize in kalém. He com- 
piled an abridged version of Ash-Shafi by his teacher Sharif al-Murtazā. 
Abii Ja’far deleted the repetitions from the original and strengthened the 
arguments of Sharif al-Murtazà by his own explanatory notes. Abi 
Ja’far’s Sharh al-Famal known as Tamhid is a commentary on Sharif al- 
Murtaza’s Jamal u‘l-’ilm wa'l'amal.998 The work seeks to defend the Shii 
beliefs against virulent attacks of the enemies of Shi'ism. Abū Ja’far 
was an ardent supporter of rationalism. He urged the Shī'īs to choose 
right beliefs through sound reasoning and logical thinking. He did not 
encourage taglid (blind acceptance) in principles of belief. 

Abū Ja’far was also expert in historical, biographical and bibliographi- 
cal studies. He wrote al-Fihrist,369 describing Shi' authors and their 
works. The Kitdbu‘l-abwab by him comprises the biographical accounts 
of the companions of the Prophet and the Imāms. It also gives notices 
of the fagihs and *ulamă who came into actual contact with the Imāms. 
Abū Ja'far edited the Rijāl, by Kashshi and entitled it the Kitab Ikhtiyār 
or the Mukhiar Rijāl Kashshi. Kashshi's original Rijal has not survived ; 
only Abü Ja'far's edition is extant. 

Another writer on rijāl was Ahmad bin 'Ali bin Ahmad bin al-'Abbàs 
an-Najashi (d. 450/1058). He took advantage of the library facilities 
in Karkh and Baghdad, (before their destruction in 445/1058-59) to 
complete the Kitabu'r-Rijal, known as Fihrist Kutubu'sh-Shi'a.99 He was 
also the author of three historical works, the Kitabu‘l Küfa and two others. 


Sixth to the Tenth Century of Hijra 

The contributions of the Shi’s intellectuals to knowledge from the sixth 
to the tenth centuries in keeping with their earlier traditions was out- 
standing. Some of the earlier 'ulamā' were also scientists and mathema- 
ticians but, during this period, the number of ’ulama‘ who distinguished 
themselves in mathematics, philosophy and science, increased sharply. 
The impact of the Takāfūtv'l-falāsifa (The Incoherence of the Philoso- 
phers) by Abū Hamid Muhammad bin Muhammad Ghazal (450/1058- 
505/1111) of Tüs aroused indescribable hostility to philosophy and the 
sciences in the Sunni religious groups. The Shi'i *ulamā', however, neg- 
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lected neither and greatly enriched the Islamic religious and scientific 
traditions. 

One of the outstanding 'ālims of the later fifth and early sixth centuries 
was Abū "Alī al-Fazl bin al-Hasan bin al-Fazl at-Tabarsi (d. 548/1153 
or 552/1157). He wrote a Qur‘anic exegesis on the pattern of the Tibyàn 
by Abü Ja'far, but his exegesis is more detailed. It is entitled the Maj- 
ma I-bayān. Yt deals separately with such Qur‘anic sciences as correct 
recitation, lexicography, diacritical marks, the background and history 
of revelation, Qur‘anic stories and the inner meanings of words and 
verses. When Abū "Ali learned of the existence of the Tafsir Kashshaf®™ 
by the Sunni scholar, Abu‘l-Qasim Mahmūd az-Zamakhshari (d. 538/ 
1144), he wrote a shorter exegesis of the Qur'àn called the Jawāmi”. In 
Muharram 543/May-June 1148, he completed the Jawami’u'l-fami’ at 
the instigation of his son, al-Hasan bin al-Fazl. It occupies a middle 
position between the two exegesis. Tabarsi wrote the Flāmfl-warā', 
comprising the biographical notices of the Prophet Muhammad and 
Imàms. His al-Adabu‘d-diniyya deals with the rules of religious life.372 

Qutbu'd-Din Abu'l-Hasan Sa’id bin Habbatu'ilāh bin Hasan Rāwandi 
(d. 573/1178) was a poet and a literary genius. He was also a scholar of 
Ourtānic exegesis, hadis and figh. His Khuldsatu‘t-tafasir is divided into 
ten volumes. He wrote a commentary on the Nahj al-balagha called the 
Minhajul-Bara@’a. Ibn Abi‘l-Hadid (died c. 656/1258) drew profusely upon 
this work. Qutbu‘d-Din also wrote a commentary on the Nihāyatu' l-Ihkām 
by Abū Ja'far. It is entitled al-Mughni and is divided into ten volumes. 
He produced commentaries on about a dozen works of figh. One of 
his own compilations of the Quranic laws is called the Fighu‘l-Qur‘an.2 

Rashidu'd-Din Muhammad bin ’Ali bin Shahr Ashüb al-Mazandarani 
(d. 588/1192) is famous for his M”ālimu'l *ulamā' wa fihrist kutubufsh-Shi’a. 
It is an important biographical and bibliographical work which includes 
about three hundred titles not mentioned in Abū Ja’far’s Fihrist. His 
Manāgib Al-Abi Talib, comprising an account of Abi Talib’s descendants, 
has been highly praised by Sunni scholars such as Majdu'd-Din Firüz- 
abadi (d. 817/1415) and Jalalu‘d-Din Suyüti (d. 911/1505). Al-Asbāb 
wa'n-nuzül alā mazhab Āli'r-Rasūl discusses the background to the revela- 
tion of verses on the authority of the Imāms. The Mutashabihu‘l-Qur‘an 
deals with the mutashabihat (ambiguous verses of the Qur‘an). In his 
Maséalibu'n-nawasib he spiritedly refuted the Sunni objections against the 
Shi'is.974 
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Ahmad bin 'Ali bin Abi Talib at-Tabarsi (d. around 600/1203-4) 
(not to be confused with Abü 'Ali-Tabarsi) was an historian and Jagih. 
He wrote a history of the Imams entitled the Tàrikhu'l-a'imma. His 
Kitab Fazā'ilu z-Zahrā" is a very profound biography of the Prophet's 
daughter, Fātima.375 

The pride of the seventh century was Khwaja Nasiru‘d-Din Muhammad 
bin Muhammad bin al-Hasan at-Tüsi. He was a mathematician, an 
astronomer, a philosopher and an expert in exegesis of the Our'ān, hadis, 
figh and kalām. He was born in Tas on 11 Jumada I 597/17 February 
1201. He had inherited the perspicacity of ibn Sind or Avicenna (370/ 
980-428/1037) through his ancestors. He obtained his religious educa- 
tion from his father, who was a disciple of Fazlu'llāh bin "Ab bin 
"Ubaydu'llàh al-Husayni ar-Rāwandi (d. 585/1189). The latter was a 
disciple of Sharif al-Murtazā. The Khwāja's teacher in the sciences 
and philosophy was Faridu‘d-Din Dāmād, a disciple of Sayyid Sadru‘d- 
Din of Sarakhs. 

After completing his education, the Khwaja decided to try to strengthen 
Isna *Ashari Shī'ism with the help of Muadu‘d-Din 'Alqami Qummi, 
the prime minister of the last “Abbasid Caliph, al-Musta'sim (640-656/ 
1242-58). He sent a letter to 'Alqami together with an Arabic gasīda 
praising al-Musta'sim. ’Alqami, however, offered no encouragement to 
the Khwaja. Nevertheless, the Nizārī Ismà'ili, ’Ala‘u‘d-Din Muhammad 
IIT (618-653/1221-1255), one of the successors to Hasan-i Sabbah (483- 
518/1090-1124) of Alamüt was deeply impressed by the Khwāja's reputa- 
tion and invited him to Alamüt. The Mongol depredations had made 
life in that region very precarious, nevertheless the Khwaja moved there. 
The peace and the vast Ismā'ilī libraries helped him to sharpen his 
intellect. There he translated the Kitabu‘t-taharat by the philosopher 
'Ali ibn Miskuwayh (d. 421 /1030) into Persian, dedicated it to 
Amir Nasiru‘d-Din Muhtashim, an Ismā'īlī dz (missionary), and entitled 
it the Akhlag-i Nāsirī. From the time it was written, to the present, the 
work has been studied both for its socio-ethical and political discussions 
and for its elegant literary style. At the instigation of Khwaja Bahā'u'd- ` 
Din Muhammad bin Khwaja Shamsu‘d-Din Muhammad, the finance 
minister of 'Alà'u'd-Din Muhammad, he translated the Samra Batlīmūs 
or Ptolemy's book on astronomy. 

The last Nizārī Ismaili ruler, Ruknu'd-Din Khwurshah (653-54/ 
1255-56) was unable to repel the Mongol invasion. It is said that the 
Khwaja persuaded Khwurshàh to surrender Alamüt in 654/1256. The 
Khwaja entered the service of the Mongol ruler Hulāgū. After Hulāgū's 
conguest of Baghdād in 656/1258, the Khwāja visited the holy shrines of 
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the Imāms in Iraq and later called on the Shi’i divine Ja'far bin Abu'l- 
Hasan bin Sa’id of Hilla. 

Hulagü settled in Azerbayjan in order to conquer Syria, Egypt and 
Asia Minor. Tabriz and Maragha were developed as his capitals. At 
Maragha the Khwaja founded an observatory. Besides Muslim mathe- 
maticians and astronomers, he invited Chinese astronomers to help him 
organize the observatory. It became the precursor of the earliest European 
observatories of Tycho Brahe and Kepler. Copernicus seems to have learnt 
Tüsi's researches on plenary motion from Greek or Byzantine sources. 
He forestalled problems surrounding Pascal’s triangle. Before his death he 
visited Baghdad. There he died in 672/1274. He was buried at Kazmayn.3% 

The Khwaja’s works on mathematics and astronomy comprise both 
translations of Greek works into Arabic and original contributions. The 
Tahrir kitāb Usūl al-hindisa wa'l-hisab al-mansūb ila Uglīdis is an Arabic 
recension of the Elements by Euclid, who taught at Alexandria during the 
reign of Ptolemy I (306-283 B.C.). Tüsi completed it in 646/1248.3"* 
Five years later he translated the Spherics by Theodosius, who flourished 
in the first century B.C. Tüsi wrote the mathematical works, the Kitab 
al-zarb wal qisma and the fami'wl-hisāb in Persian. He composed a 
mathematical treatise on the functions of the sector entitled Kashfu'l-qina* 
^an asrar al-gattā' in Persian and dedicated it to Shaykh al-Mu’aiyad bin 
Husayn.” The astronomical researches of Ptolemy were translated 
into Arabic and Persian. One of Ptolemy’s, works was completed by 
Tūsi at Marāgha in Rajab 663/May 1265. It is entitled Tarjama-t . 
Samara-i Batlamyüs (Batlimüs). The, Megale suntaxis, called al-Majisti by 
the Arabs and the Almagest by the Europeans, was translated into Persian 
by Tüsi in Shawwal 644/February 1247. The book, entitled Tahrir al- 
Majisti, comprises a system of astronomy and trigonometry. The 
Bist bab dar usturlāb by Tūsī is a very important work on the astrolabe. 
On the instigation of Hulāgū, Tüsi commenced compiling the astrono- 
mical tables called the Zij-i Ilkkānī and completed them in 670/1271-72, 
under Hulāgū's successor, Abāgā (663-680/1265-1282). Its first magāla 
(chapter) deals with eras, the second with the movements of the planets 
and the third and fourth are devoted to astrological observations. About 
a dozen more works on astronomy by Tüsi made him one of the greatest 
astronomers of early Islam. He compiled Tansūg-nāma-+ Il-Khàni on 
geology, mines and jewels at the instigation of Hulāgū in Persian. 

Tüsis Tahrir kitübufl-manázir is a version of Euclid's Optics. 'Tüsi was 
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deeply interested in questions of optics, both geometrical and physiologi- 
cal.38 In 644/1246-47, he wrote a commentary on the Kitab al-Isharat 
wa't-tanbihat by ibn Sina. The title of Tūsī's commentary is the Hall 
mushkilāt al-Ishārāt. Yn it he defended ibn Sina against the attacks made ` 
by Fakhru'd-Din Razi (d. 606/1209) in his commentary on Avicenna’s 
Ishàrat. Razi’s commentary is called the Sharh al-Isharat. Rāzī also wrote 
the Lubübwl-Ishürüt criticising Avicenna’s physics and metaphysics.3*! 
Tüsi's defence of Avicenna relegated Rāzī's works to the background. 
The Talkhis Muhassal by Tiisi is a critical commentary on Muhassal afkār 
al-mutaqaddimin wal mut'akhkhirin min -al-^ulamá^ wa‘l hukama* wal mutak- 
allimin, (A Precis of Ideas, Scholars, Philosophers and Mutakallimün, Ancient 
and Modern) by Fakhru‘d-Din Razi.382 

Tüsi's Awsāfu'l ashraf deals with the various stages of spiritual progress. 
He wrote the Āghāz wa anjām, al-Fusūlu'I-Nāsiriyya and the Risāla fi khalqu'l- 
"amal, on Shi'i beliefs, in Persian. His Arabic works on the same subject 
are entitled the Risāla fi asbat al-Lawhw'l- Mahfūz, the Kitabu‘l-Hashariyya, 
the Oawā'idu'l-”agā'id and the Kitab Bagā'i u‘n-nafs. A‘r-Risalat fil farā'iz 
deals with the Shi'i laws of inheritance. The Risāla fi asbatu‘l-Wajibu‘l 
Wujad, in Arabic, comprises a metaphysical discussion on the Necessary 
Being. Tūsī wrote the JVugta'u'l-Qudsiyya and the Talkhisu l-muhassil in 
Arabic on kalām. Of Tūsī's Shi'i theological works, the Tajrīdu'l-”agā'id3%% 
has become immortal because of the glosses and superglosses on it by 
eminent Shi'i and Sunni scholars. It is divided into six magāsid (objec- 
tives or chapters) as follows: (1) Fundamental principles; (2) Substance 
and accident; (3) Proofs of the Creator and His attributes; (4) Prophet- 
hood; (5) Imāma; (6) Resurrection. The work is concise and succinct 
but the commentaries and glosses are most detailed. The most famous 
and one of the earliest commentaries on the Tajridu'l-^agd'id was written 
by the celebrated Jamálu'd-Din Hasan bin Yūsuf bin Mutahhar al- 
Hilli??* in 696/1296. It is entitled Kashful-murād fi sharh Tajrīd i'tigàd. 
The Sharhu Tajrīdu'l-agā'id by Muhammad b. As'ad al-Yamani at-Tustari 
(d. after 730/1330) is an important Shi'i commentary. The famous Sunni 
scholar, Shamsu'd-Din Abu‘s-sana‘ Mahmūd bin ”Abdu'r Rahman 
bin Ahmad al-Isfahani al-Hanafi (d. 749/1348), wrote a commentary on 
the Tajrid entitled Tasdidu‘l qawa'id fi Sharh-i Tajridi‘l ”agā'id. As it is the 
earliest Sunni commentary on the Tajrid, it is known, as the Sharhu‘l- 
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Qadim (The old commentary).%* Sayyid ash-Sharif al-Jūzjānī (d. 816/ 
1413), the famous scholar of Sunni hadis, figh and kalam at the court of 
Timür (771-807/1370-1405) wrote a gloss on Isfahānī's commentary. 
It is called Hashiyatu *alā" hàshiyati Sharhi‘t-Tajrid.8* The Shii Ahmad 
bin Masa al-Khiyali (d. after 862/1458) was the author of a short gloss 
on the Tajrid entitled al-Hashiyatu ’ala‘t- Tajrid.38? A detailed commentary 
was produced by the astronomer, 'Alà'ufd-Din 'Ali bin Muhammad 
al-Qüshchi (d. 879/1474), who enjoyed as high a position among the Sunni 
scholars in the ninth century as Jūzjānī and Sa'du'd-Din Mas'üd bin 
‘Umar at-Tuftāzānī (d. 791/1389) occupied before him (Qüshchi). The 
book was called Sharh-i Tajridi‘l-kalam. Yt is known as the Sharhi‘l-jadid 
(The new commentary). Mulla Jalal Astarabadi, a Shī'i 'ālim, wrote 
another commentary, al-Hashiyatu "olë Sharhi‘t- Tajrīd lil-Qushchi.999 
Another book on QOfishchi’s commentary was composed by the cele- 
brated Sunni scholar of hadis, figh, kalām and philosophy, Jalalu‘d-Din 
Muhammad bin As'ad a's-Siddiqi a‘d-Dawwani (d. 907/1501). It is 
called al-Hashiyatu‘l-qadima "ala Sharh-Tajrid.99? Dawwani also wrote 
two other glosses on Ofishchi's commentary. A Sunni at the court of 
the Ottoman Sultan Bayazid II (886-918/ 1481-1512), Mir Sadru'd-Din 
Aba Nasr Muhammad al-Husayni ash-Shirazi (d. 903/ 1497) by name, 
was the author of a gloss on Dawwāni's second gloss on Qiishchi. He 
dedicated it to Sultan Bayazid II. A gloss on the third chapter in 
Shirázi's commentary, relating to J/ahiyat (Godhead), was written by an 
anonymous scholar. It is entitled al-Hashiyatu "al? Sharhi't- T ajrid.99* 
Shamsu'd-Din Muhammad bin Ahmad al-Khizri a'sh-Shi'i (d. 935] 
1528) wrote a gloss on Maqsad II (Ilāhiyāt) on Qüshchi's commentary, 
called al-Hashiyatu "el Sharhi't- Tajrid.999 Mirza Jan Habibullah 
a‘sh-Shirazi (d. 994/1585), the famous Sunni scholar of kalām and philo- 
sophy composed a detailed annotation on DNDawwānfs first gloss on 
Oüshchi's commentary. Shah Fathu‘llah Shirazi also produced a 
gloss on Qjishchi’s commentary.995 The gloss on Ofishchi's commentary 
on the fifth chapter of the Tajrid (Imāma) by Qazi Nūru'llāh Shustari 
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is a very important work. ’Abdu‘r-Razzaq bin "A bin Husayn al- 
Lāhiji (d. after 1050/1640) wrote a commentary on the first maqsad of 
at-Tajrid (fundamental principles). Itis entitled the Shawüriqu'l. Islàm.99* 
The Shri, Āgā Husayn b. Jamalu‘d-Din Muhammad al-Khwansari 
(d. 1099/1688) compiled an annotation on Dawwāni, entitled Hashiyat 
u'l-gadima.% An Indian scholar, Qazi Muhammad Mubarak bin 
Muhammad Dā'im al-Fārūgi al-Gopamawi (d. 1162/1748) wrote a 
commentary on the Dawwānī's Hashiyat u‘l-qadima. 

The numerous commentaries and glosses by almost all the eminent 
Sunni scholars in the two centuries following the death of Tūsi show how 
the Tajrid took the scholarly world by storm. In fact the following in- 
tellectual currents and cross-currents crystallised in the Tajrid. 

(a) Mashsha’t (Islamic peripatetic) philosophy of ibn Sina. 

(b) Ishrāgi (Illuminationist theosophy) of Shaykh Shihābu'd-Dm 

Yahya Suhrawardi Maqtül (549/1154-587/1191). 

(c) Kalam (scholastic theology). 

(d) Sūfism of Muhyi'd-Din ibn al-’Arabi (560/1165-638/1240). 

The greatest of Tūsi's pupil was Qutbu‘d-Din Mahmüd bin Mas'üd 
Shirazi. He died at Tabriz in 710/1311. He was the author of many 
important works but his Durratu‘t-taj li ghurratwt Dūbāj in Persian, an 
encyclopaedia of science and philosophy made a very deep impact upon 
the scholarly world. It was completed by its author in 705/1305-6 and 
comprises chapters on logic, philosophy, physics, mathematics, Euclid, 
Ptolemy's Almagest, arithmetic, music, metaphysics, religion and süfism. 999 

His contemporary Shamsu'd-Din Muhammad bin Mahmüd al-Amuli, 
a teacher in al-Sultāniya in Uljaytü's reign, was a past-master of sectarian 
polemics. His principal Sunni rival was 'Azudu'd-Din al-Iji (d. 756/ 
1355). Shamsu'd-Din completed a part of his encylopaedia entitled the 
Nafa isu' L-funün ft "ará'isuL^uyün in Persian in 735/1334-5. In the reign 
of Mahmüd Shah Injü ruler of Fars and Iraq (743-58/1342-57) the work 
was completed by him and dedicated to an unnamed vizier. The author 
states in his preface that he had devoted his whole life to the pursuit of 
science, and, having visited in his wanderings the eminent scholars, had 
availed himself of their teaching in every branch of knowledge, and 
written special works on several sciences. The Nafa‘isu‘l-funiin is divided 
into two gisms (parts). The first chapter of the first part comprises a 
discussion on the literary sciences: including discussion on epistolary 
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compositions and on collection of revenue and account-keeping. The 
second chapter deals with legal sciences including discussions on dialec- 
tics and forms of contracts and legal instruments. The third chapter deals 
with sūfism including a discussion on futüwwa. The fourth chapter deals 
with the branches of conversational knowledge including discussions 
on history, biography and genealogy. i 

The first chapter of the second part deals with practical philosophy 
including discussions on ethics, the government of the family and the 
government of the city. The second chapter deals with speculative 
philosophy including discussion on logic, introduction to metaphysics, 
mysticism and physics. The third chapter dealing with mathematics 
discusses geometry, astronomy, arithmetic and music. The fourth 
chapter deals with medicine, alchemy, magic, interpretation of dreams, 
physiognomy, astrology, properties of natural objects, veterinary, falconry, 
agriculture, the art of holding the breath and other austerities practised 
by the Indian yogis. The fifth chapter on the branches of mathematics 
comprises discussions on spherology, optics, knowledge of the intermedi- 
aries in mathematical course such as Euclid and Almagest, practical 
arithmetic, algebra, surveying, constellations, compilation of almanacs 
and astrolabe, geography, numerical diagrams, mechanics, art of divi- 
nation and games. 

Among the seventh century Bt? scholars, two more deserve a special 
mention. One of them was Najmu'd-Din Abul Qasim Ja'far bin Muh- 
ammad Yahya bin Sa'id al-Hilli (d. 676/1277), known as Muhaggig-i 
Awwal (the first savant) and Muhaggig Hilli (the savant of Hilla). He 
was so greatly respected that even Nasiru'd-Din Tasi travelled to Hilla 
from Baghdad to call on him and participated in the discussion on gibla 
in his Shara'i v I-Islám.**. Some twelve works by Ja'far Hilli are impor- 
tant contributions to the literature on Shii fiqh. It was, however, the 
Sharā”i u‘l-Islam which was the most popular and many eminent scholars 
commented on it.9? The most famous and detailed commentary was 
compiled by Zaynu'd-Din bin 'Ali bin Ahmad bin Muhammad a'sh- 
Shahidu's Sani (d. 966/1558). It is entitled the Masāliku'l-afhām.** 
Another commentator was Muhammad bin 'Alī bin al-Husayn al- 
Mūsawī al-Amili (d. 1009/1600), who wrote the Madariku‘l-ahkam fi 
sharh Shar@iu‘l-Islam in three volumes. ^ "Ali bin ’Abu‘l-’Alal-Kurki 
(d. 940/1533 or 945/1538) wrote a gloss on the difficult points in the 
Shar@i u‘l-Islam and called it the Hashiya 'alà^ Sharā'i u'l-Islam.*95 Many 
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other commentaries were also written. Allama Hilli himself compiled an 
abridgement of the Shara’iu‘l-Islam and entitled it al-Mukhtasaru‘n-Naf? 4% 

The other notable scholar was 'Ali bin Mūsa bin Ja'far bin Muhammad 
bin Tā'ūs al-Husayni (d. 664/ 1265-66). He was an historian and a fagīh. 
He compiled more than a dozen volumes on prayers and invocations for 
various occasions, as recommended by the Imams. He wrote a history 
of the caliphs and the biographies of the Imāms. He was also the author 
of a commentary on the Nahj al-balàgha. An important book on kalam 
written by him is entitled al-Taraif Si ma’rifat mazhabvi Tawā'if.4 His 
son, "Alī bin 'Ali known as ibn Tā'ūs was the author of a book of prayers 
called the Zawa’idu'l-fawa'id.4 

Other writers included Ahmad bin Müsa bin Jafar bin Muhammad 
bin Ta'üs al-’Alwi (d. 673/1274-75), who was a scholar of kalām, figh, 
Shri theology and rijāl (biographies). His Hallu‘l-ishkal fi ma rifatu'r-rijàl, 
compiled in Rabi’ I 644/July 1246, summarises the rijāl works of an- 
Najāshī, Abū Ja'far and Ahmad bin Husayn al-Ghaza'iri.409 

Another writer, Kamālu'd-Din Misam al-Bahrani (d. 679/1280-81) 
was a disciple of 'Ali bin Sulayman al-Bahrani, the author of a philoso- 
phical work entitled al-Jsharat fi'l-hikmatu'n JVazariyya. Misam bin 'Ali 
was a philosopher and a scholar of kalām who wrote in a polished and 
elegant Arabic literary style. He wrote a commentary of the Nahj al- 
balagha, the Ishārāt and on Imam 'Alf's poems. He was the author of a 
treatise on kalām and the imaáma.* Another author, Shaykh Razii‘d-Din 
Muhammad bin al-Hasan al-Astarabadi (d. 686/1287-88) was an eminent 
grammarian. His Sharhu‘l-kafiyya on nahw (syntax) is a very important 
work, 201 

The early eighth century Hijra saw considerable development in Shī'i 
intellectual activity. The main incentive arose from the conversion of 
the Il-Khanid, Mahmüd Ghāzān (694-703/1295-1304) to Islam. The 
famous sūfi, Shaykh Ibrahim, who converted him, and the Shāfi'i scholars 
devoted to "Ali, planted a love for Imam 'Ali and the Prophet's family 
in Ghāzān Khan. In the state records of Ghāzān's time. "Alī and his 
successors are mentioned first, then follow the names of the princes of 
the blood. Ghāzān founded many hostels for the Sayyids and established 
endowments for them.t!? Muhammad Khudābanda Uljaytü's (703- 
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717/1304-1317) conversion to Shi'ism stepped up both Shi'i intellectual 
activity and religious propaganda. The circumstances surrounding this 
conversion have been discussed by Hafiz Abrü in the ZayLi Jamu t- 
tawarikh-i Rashidi. According to him, Uljaytü's stay in Khurāsān had 
made him a Hanafi. After his accession to the throne, therefore, he 
fostered the development of Hanafi figh. The Shàfii leaders in Uljaytü's 
court were frustrated. The influence of their leaders, such as the historian 
Khwaja Rashidu‘d-Din Fazlu‘llah and Qazi Nizámu'd-Din "Abdul 
Malik of Maragha, made Uljaytü's court a battle-field between the 
Hanafis and the Shāfi'īs. Their wranglings appalled the newly converted 
Mongol nobility. They began to voice their resentment at exchanging 
the laws of Chingiz for those of the Arabs. Uljaytü, however, kept his 
temper.*! His predicament was resolved by the Shi'i noblemen at his 
court who urged him to invite the Shri *ylama& to join him. At their 
suggestion, Hasan bin Yüsuf bin ^Ali bin Mutahhar, known as Jamalu‘d- 
Din ’Allama Hilli was invited to court. 

Ín the ensuing polemical discussions with 'Allama Hilli, the Sunni 
"ulamá' were unable to justify their belief in the caliphate. On the subject 
of figh, Allama Hilli successfully demonstrated that all the four schools 
of Sunni law had developed at least a century later than the Shi'i codes. 
Only the Shi'i Ja’fariyya law was imbued with the true traditions of the 
Prophet and the Qur‘an.™ Before long, Uljaytü was convinced that at 
least the Shi’i divorce law was more practical and discouraged easy 
divorce. It is said that before Uljaytü was formally converted to Shī'ism, 
he had divorced his dearly loved wife by repeating the appropriate words 
three times in a fit of temper. Uljaytü regretted this action but all the 
authorities of the four schools of Sunni law required that she should be 
married to someone else and the marriage be consummated. Her husband 
could then divorce her and only then Uljaytū could re-marry her. Only 
Shri law required confirmation and re-confirmation of the intention to 
divorce on three separate occasions. In about 709/1309-10, Uljaytü 
grew convinced of the truth of Shi'i theology and Shi'ism became the 
state religion. In 716/1317, the amir of Mecca made a pact with 
Uljaytü to follow a policy favouring the Shi'is.flé 

Hilli wrote the Nahju‘l-haqq wa kashfu‘ s-sidq to refute the Sunni doctrines 
and legal system.t!” He was also the author of the Minhaju‘l karama fi 
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ma’rifa al-Imáma. Both works were dedicated to Uljaytū. In his preface 
to the Minhāju"l- karāma, drawing upon the Prophet's tradition that those 
who did not learn about their contemporary Imam, died in a state similar 
to pre-Islamic days, he claimed that his book was designed to emphasise 
the basic Islamic teachings and the pivotal position of the doctrine of 
imāma. The first chapter deals with the attitude of various Islamic sects 
towards the imāma. The second chapter reiterates the necessity of obedience 
to the Imāmiyya faith. The third chapter demonstrates "Alte right to 
succeed the Prophet. The fourth outlines the history of the twelve Imams 
and the fifth marshalls arguments regarding the usurpation of the caliphate 
by the Prophet's immediate successors, 418 

"Allāma Hilli (Hasan bin Yūsuf bin "Ali bin Mutahhar al-Hilli) was 
born on 19 Ramazàn 648/15 December 1250. He was taught religious 
studies by his own father, Shaykh Sadidu'd-Din Yüsuf bin Mutahhar, 
and the Muhaqqiq Awwal, Najmu'd-Din Abul Qasim Ja'far bin Sa’id 
Hilli. He studied philosophy and the sciences under Khwaja Nasiru'd- 
Din Tūsi.*? Al-Hilli wrote more than seventy books. They cover 
Qur‘anic exegesis, kadis, figh, kalām, rijal (biography), philosophy, rhetoric 
and linguistics. In the Nahju‘l-haqq wa kashfu s-sidg,^?? Hilli summarized 
at-Tibyān by Abū Ja'far and the Kashshaf by Zamakhshari. The Istigsau‘l- 
V'tibàr fi tahrir ma’ aniu‘l-akhbar by him deals with kadis criticism and points 
out its importance to the Usalis.t The Misbālul-anvār is a classified 
collection of ahádis on the Ahl al-bayt. The classification is based on 
the division of the problems of Sigh The Mubadi'u l-wusāl Si "Zeg l-usiil 
is a collection of all the important problems of usūl al-fiqh. The 
Tahzibu l-wusül ilā "ilm l-usül comprises a concise discussion on the prin- 
ciples of Shi'i figh.** Many important scholars wrote commentaries on it. 
The one by Amidu'd-Din 'Abdu'l-Muttalib bin Muhammad al-Hiili 
(d. 754/1353) is entitled the Munyatwl labib fi Sharht't-tahzīb.25 The 
same author wrote another commentary on the Takzīb entitled the 
Ghayatu'l-badi’ fi sharhi‘l mabādi.4 Tn, 682/1283 Hilli wrote the Muntahiu‘l- 
matlab fi tahgīgi'l mazhab on Shi'i Jigh. In 696/1296, he produced the ` 
Trshadu‘l-azhan ilā ahkami‘l-imam, comprising a discussion on some 15,000 
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problems of figh.** In the following year Hilli wrote the Tahriru‘l ahkāmu'sh- 
Shari'a on Shi'i fiqh, mainly to help the mujtahids.*?? It contains a detailed 
analysis of the author's own fatwas as does the Qawã idul ahkām fi ma’ rifatu'l- 
halal wdl-harām.*% Hillis son, Fakhru'd-Dīn Muhammad bin Hasan 
al-Hilli (d. 771/1370), wrote a commentary on (us In 708/1308, 
Hilli compiled the Mukhtalifu'sh Shi'a fi ahkamu'sh Shari'a. Tt discusses 
the controversies among the "ulam' on the problems of fig and gives the 
author's own fatwas.**? Al Fakhariyya fi ma’rifati‘n-niyah concentrates on 
the importance of intention in Shii Low. 299 The Tazkiratul.fugahā, 
compiled in 714/1314, is an encyclopaedia of fatwas.™ Tt also outlines 
the factors which led jurists to issue them. The Tabsiratu'l mut allimin 
fi ahkāmi'd-Din is a summary of a portion of the Minhaju‘s Salah fi ikhtisari'l 
misbah by Shaykhū't-Tā'ifa Abū Jafar. Hill's Talkhisul marām fi 
marifati'l-ahkām summarises fatwas on various problems.**$ Al-Babu'l- 
Hadi *Ashr is an appendix to the Minhaju‘s-Salah fi ikhtisāri'l misbah by 
Muhammad bin Hasan at-Tasi (d. 460/1067). The original is divided 
into ten chapters while Hills Babu‘l-Hadi °Ashr contains eleven.*?? 
Mawlānā al-Migdād b. 'Abdu'llàh b. Muhammad (d. after 826/1423) 
wrote a commentary on this known as the Sharhi'l-babw'l hadi ”ashr an- 
Naf’ Yawmu'l-hashr or simply, an-Nafr.? The Nahjul mustarshidin*9 by 
Jamālu'd-Din Hasan Hilli deals with the principles of Shri theology. 

Hilli wrote several works on kalām. The most important ones include 
the Tasliku‘n-nafs ilā hazratu‘l-quds, the Risāla fi khalfu'l a’mal ai- Mubāhi- 
sátu/s-Sunniya wa‘l-ma’arizatu'n Nāsirija, Minhaju'l-hidaya wa miraju d- 
daraya and Nihdyatu'l-maram fi *ilmil-kalām. Hill's most profound contri- 
bution to the imāma controversy is the Kitabu‘l-alfayn al.fārig on 
Haqq wal maynn.“ It was completed in 712/1312. Its first one thousand 
arguments support ’Ali’s claim to the caliphate and the remaining thou- 
sand refute the arguments which Sunnis marshal in the defence of the 
caliphate of the Prophet’s first three successors. 

Hilli wrote a book on Shi'i rijal (biographies) entitled the KAulasatv l- 
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agwāl fi ma’rifatu'r-rijal,4* containing an account of those Shi'i traditionists 
he believed to be authentic. It also details the ones he rejected as un- 
reliable. Hilli wrote a comprehensive work on rijāl entitled the Kashfu'l- 
magàl fi ma’rifatu‘r-rijal and later produced its abridged version. He 
also wrote a philosophical work analysing the contributions of early 
philosophers. It is entitled al-Magāmāt fil mabahisat ma'al-hukamái's- 
sdbigin.^3 His Kaskfvl-khafā" min Kitābu'sh Shifā' elaborates upon the 
spiritual elements in Avicenna’s Kitabu‘sh Shifā.'%% The Kashfu‘l-makniin 
min Kitābu'l-Oānūn concentrates on the spiritual elements in Avicenna’s 
Cannon.*t5 His al-Muhākimāt bayn Shara’i al-Ishārāt is designed to adjudi- 
cate between commentaries of the Iskārāt by Fakhru'd-Din Ràzi and 
Nasiru‘d-Din Tisi.446 

Hilli outlived Uljaytii whose successor, Abii Sa’id, (717-736/1317- 
1335), was a Sunni. Hilli’s enthusiasm for strengthening Shi’ism, however, 
did not wane but, on 21 Muharram 726/28 December 1325, he died at 
Hilla. His son, Muhammad bin al-Hasan, known as Fakhru‘l-Muha- 
ggigin (d. 771/1369-70), was also a distinguished scholar. Hilli had 
written several books at his instigation. Muhammad was also an author 
and wrote commentaries on some of his father's important works. 

One of Hasan bin Yūsuf al-Hilli's disciples, Outbu'd-Din Muhammad 
bin Muhammad ar-Razi al-Buwayhi, was a logician, philosopher and 
an expert in Ourtānic exegesis. He had also been one of Abū Ja'far's 
students. During the political turmoil in the wake of Sultan Abü Sa'id's 
death, Outbu'd-Din moved to Damascus. There the Shàfi'i faqih, Shaykh 
Taqiu'd-Din Subki (d. 756/1355), continually harassed him but he 
maintained his equanimity. On 12 Zu'lqa'da 766/31 July 1365, he died 
in Damascus.“47 

Qutbu‘d-Din dedicated his works on logic, Sharh Shamsiyya and Sharh 
Matāli', to Sultan Abū Sa'id's prime minister, Khwaja Ghiyasu‘d-Din 
Muhammad, the son of Khwaja Rashidu‘d-Din Fazlu‘llah. While he 
was still a student he wrote al-Hawdshi al-Qutbiyya on logic and, after 
his move to Damascus, he re-wrote it. This treatise, al-Quibiyya, became 
very famous. Both Sunni and Shi'i scholars wrote commentaries on it. 
Among the seventeenth century commentators, the most famous was 
the Sunni scholar at the courts of Shāhjahān and Awrangzib, Mir Muham- 
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mad Zahid Harawi (d. 1111/1699-1700). At the end of Jumada 755/ 
May-June 1354, Qutbu‘d-Din Razi completed his famous work al-Muhd- 
kimāt.% It seeks to arbitrate between the commentaries on al-Isharat 
by Fakhru‘d-Din Ràz and Nasiru‘d-Din Tüsi. 

The seventh and eighth centuries of Aijra are marked by the crystalli- 
zation of the intellectual movement initiated by Nasiru‘d-Din Tūsi 
designed to integrate the peripatetic philosophy of Avicenna, the süfism 
of Muhyi'd-Din ibn al-’Arabi (560/1165-638/1240) and the illuminated 
wisdom of Shaykh Shihabu‘d-Din Yahya Magtūl (549/1154-587/1191) 
with Shi'i 'irfān (gnostic) traditions. The leading figure in this movement 
was Haydar bin al-’Abidi al-Husayni as-Sūfi al-Āmuli (d. after 787] 
1385-86). He left Amul for Baghdad to visit the holy shrines of the Imams 
in Iraq. In Baghdad hebecame a disciple of Shaykh Muhaqqiq Fakhru‘d- 
Din Muhammad bin al-Mutahhar Hilli and of Mawlana Nasiru‘d-Din 
Oāshānī.*!$ He wrote the Jāmi'ul-Hagā'ig at the instance of Mawlānā 
Fakhru‘d-Din. The work reiterates the fact that ' Ali's quietist role in the 
reign of the first three successors of the Prophet Muhammad did not 
amount to his helplessness. In his Jamu l-asrar wa manba'wWl Anwar 
designed to reconcile orthodox Shi'ism with sifism, Amuli re-asserts the 
same point of view.*% He heavily drew upon the Sharh Nahj al-balagha 
by Misam Bahrani and the Minhajwl-Karáma by Hilli. According to 
Haydar Amuli the sūfīs were essentially Shi'is who had drunk deep at 
the fountain of Divine mysteries.*** Amuli’s Kashkül fi bayān mājarā *alā* ar- 
Rasūl describes the tragedies suffered by the Prophet’s descendants and 
spells out the causes of the ill-feeling and dissension between the Shiis 
and Sunnis.59? 

. The eighth century was marked by the martyrdom of an eminent *ālim, 
Abū ”Abdu'llāh Muhammad bin Makki bin Muhammad bin Hāmid 
al-Āmulī. He was one of Shaykh Fakhru'd-Dīn's disciples and had also 
studied under Qutbu‘d-Din Muhammad Razi. His fame in Syria prompt- 
ed Sultan "Ali Mu'iyyad, the Shi'i governor of Khurāsān, to invite him 
to court. Abū 'Abdu'llāh refused but sent the Sultan a gift of his book 
al-Lum’ atu‘d-Dimishqiyya, comprising his own fatwas. Then, one of Mu- 
hammad's classmates, who had become the chief gāzi of Damascus, grew 
jealous of him. He accused Muhammad, who pretended to be a Shafi, 
of Shi'ism and obtained orders for his execution from the Sunni ruler 
of Syria. On 19 Jumāda I 786/9 July 1384, Abū "Abdu'llàh Muhammad 
was executed. He was known as the Shahid-i Awwal (the first martyr). 
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The series started from the eighth century; the previous martyr 'ulamā' 
were ignored. Abü'Abdu'lláh (Shahid-i Awwal) wrote books on tafsir, ahādīs 
and fiqh but the latter was his favourite subject.t53 

Ad- Durüsu sh Shari’a fi fighisl-Imāmiyyatē4 by Shahid-i Awwal comprises 
the author's lectures on Shi'i figh. His al-Bayan*® is a popular work on 
fiqh. In his al-Alfiyya, Shahid-i Awwal answered one thousand questions 
on the rules for namáz (prayer) according to Shi’i fiqh. A commentary 
on it was produced by Husayn bin 'Ali bin Abi Barwāl, a pupil of Abu'l- 
Hasan 'Ali bin *Abdu‘l-’Ala al-Kurki (d. 945/1538).*7 The Shahid-i 
Awwal also compiled a short treatise on Shri forms of prayer called the 
Nafaliyya. His Jami'u'l-bayn min fawa' idu sh Sharahayn consolidates commen- 
taries on the Tahzibu‘l-wusil ilā "ilmi'1 Usūl by Hasan bin Yüsuf al-Hilli. 

In 810/1407-8 Ahmad bin 'Abdu'llàh bin Muhammad bin "Al bin al- 
Husayn al-Bahráni a contemporary of Shaykh Migdād died. His 
exegeses on the Qur‘an discuss the problems of nāsikh (a verse abrogating 
another) and mansükh (a verse abrogated by another) competently.458 
In 813/1410-11 Hafiz Raziu‘d-Din Rajab bin Muhammad bin Rajab 
al-Bursi, wrote the AMashariqu'l-anwàr.*9 He also produced the Lawāmi” 
anwar al-tanjid wa jawāmi” u'l-asrār.% Both works embody Shī'i ’irfan 
(gnostic) traditions. Another writer, Miqdàd bin ’Abdu‘llah bin Muh- 
ammad bin al-Husayn bin Muhammad al-Sa’tdi al-Hilli al-Asadi (d. 
826/1422-23), wrote books on figh and kalàm. Jamalu‘d-Din Abu‘l-’Abbas 
Ahmad bin Fahad al-Hilli (died c. 841/ 1437-38) was a prolific author. 
Khizr bin Muhammad bin "AR ar-Razi (died c. 850/1446-47), Muflih 
bin al-Husayn as-Sammiri (d. after 873/1468-69) and Zaynu'd-Din 
"Ali bin Yunus al-Bayāzī al-’Amili (d. 877/1472-73) made important 
contributions to Shi'i religious literature. Muhammad bin Hasan bin 
Ibrahim bin Fāzil bin Abi Jamhūr Shaybàni al-Ahsa'ī (d. after 899/ 
1493-94) reinforced the kalām traditions in his works. He was the author 
of the Masalikul ilhàm fi "ilmi'I-kalàm.*! He wrote a commentary on 
al-Bāb al-hadi al-'ashr*t? and on Kādwl-musāfirīn.13 

Early in his reign, Husayn Baygarā (875-912/1470-1506) who ruled 
Khurāsān from his capital Hirāt, decided to introduce the names of the 
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twelve Imāms into the Kkhutba.^ This amounted to making Isnā 
'Ashari Shi’ism the state religion. He invited Sayyid "AR al-Wa'iz al- 
Qà'ini a distinguished orator from Khurāsān to deliver the khutba. 
The Sunni mob in Hirat, however, dragged the Sayyid from the pulpit 
and severely manhandled him. The Sultan’s prime minister, Mir "A 
Shir Niwāt also applied pressure and Sultan Husayn Bayqarà was forced 
to rescind his decision.t*5 

The tenth century hijra Shī'i scholars also made considerable contri- 
butions to Shri religious literature. Ibrahim b. 'Ali al-Hasan al’ Amili 
Kif'ami, known as Shaykh Taqiu‘d-Din (d. 905/1499-1500) compiled 
handbooks of invocations to God 298 Another writer, 'Ali bin’ ’Abdu‘l- 
"Ali al-Kurki, known as ash-Shaykh Zaynu'd-Din (d. 940/ 1533-4) wrote 
about a dozen books on  figh.€ Sayyidu'l-Hukamā* (the leader of 
hakims), Amir Sadru‘d-Din Muhammad Shirazi (d. 903/1497-98) the 
founder of the Madrasa Mansüriyya was a very famous teacher and the 
author of the glosses and commentaries on the philosophical and kalām 
works such as the Tajrid, Matali. He was the author of a treatise on the 
rainbow.488 He dedicated his Jawākir-nāma on minerals and jewels to 
Üzüm Hasan of the Āg-goyūnlū (858-82/1454-78). 

The greatest scholar of the century was his son Amir Ghiyasu‘d-Din 
Mansür Shirazi. He was a precocious child. He studied under his father, 
Amir Sadru'd-Din Muhammad. When he was only fourteen years old, , 
he challenged the celebrated philosopher, Jalalu‘d-Din Dawwani (830/ 
1427-908/1502-3), to a religious discussion. At the age of twenty he 
completed his education having mastered peripatetic (mashsh@i) philoso- 
phy, illuminationist (ishrāgī) theosophy and both Sunni and Shi'i religious 
literature. Shah Tahmasp Safawi (930-984/1524-1576) appointed him his 
sadr (principal religious dignitary) but Shaykh "AR Abdu'1- Ali Kurki, the 

\great mujtahid, disliked Amir and accused him of being irreligious. The 
breath of gossip fanned their disputes. Finally, when both were involved in 
an argument at court, the Shah sided with the Shaykh. The Amir, there- 
fore, resigned. He returned to Shiraz, where, in 948/1541-42, he died. 

Qazi Nüru'llah Shustari, who thoroughly studied the Amir’s works, 
says that he initially read Amir Ghiyāsu'd-Dīn's Kitab Hujjatu‘l-kalam, 
which contradicted Ghazāli's theories on resurrection. The Qazi goes on 
to say that Amir wrote two treatises: one arbitrated between the commen- 
taries on the Tajridu‘l’aga‘id by Mir Sadru‘d-Din Muhammad and 
Mulla Jalalu‘d-Din Muhammad Dawwani, the other compared the 
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commentators on Sharh Matāli” and Hashiyya Sharh?Uzdi. He also com- 
posed a commentary on the Hayākilwn-nūr by Shaykh Shihabu‘d-Din 
Suhrawardi Magtūl. His commentary on his father's treatise, Asbāt 
Wājib, deals with *irfan (gnosis). The Ta’dilu‘l-mizan is an abridgement 
of the Shifā', on logic, and the Mi’yaru‘l-afkar is a shortened version 
of the Ta’dilu‘l-mizan. He wrote the Lawami’ and the Ma’arij answering 
the astronomical problems in the Makāzāt-i Shahi, at the age of eighteen. 
His other astronomical work is called the Kitab Safir. The Kitab Tajrid 
comprises a very learned and concise discussion on the problems of 
philosophy and hikma. He was also the author of a treatise on the gibla 
(direction facing Ka’ba in Mecca). He wrote a book on medicine too, 
entitled the Ma’alimu‘sh SS and an abridged version called the Sháfiyya. 
He was the author of glosses on the Jlahiyyat (Divinity) section of the 
Shifā', the Kitab al-Isharüt, the Sharh Hikmatu‘l’ayn and parts of the 
Tafsir Kashshāf. He produced treatises contradicting Dawwānf's books, 
Hāshiyya-i Shamsiyya, Hāshiyya-i Tahzib, Maziju‘l’ulam and Risāla Kura. 
He refuted Dawwani’s theories on creation in al-Lamhātvl mulhigā and 
wrote al-Lam ātu l-kāshifa as well. He wrote treatises on the correct deter- 
mination of cardinal points, the Necessary Being, entitled the Asbāt Wajib, 
and on “irfan, called the Kitab Magālātu'l-”ārifin. His Akhlāg-i Mansüri 
deals with ethics. The Risdla Qaniinu‘s saltanat by him discusses kingship 
and administration. Qazi Nūru'llāh comments that this list does not 
include the works he himself did not study. The Kitab Riyazu‘r-Rizwan 
dealing with ahādīs and the Kitab Isās on mathematics were also popular 
but the Oàzi had no access to them. 

Amir Ghiyasu‘d-Din was also critical of his contemporaries, Mulla 
Abul Hasan Kashi and Mulla Mirzà Jan Shirazi. Scholars found it 
very easy to plagiarise the Amir’s works. Because of their terse style and 
profound discussions, they were generally unknown and plagiarism was 
not difficult. As a sadr, he drafted some important diplomatic corres- 
pondence for the Shàh.**? On one occasion the Ottoman Sultan wrote to 
the Shah requesting him to explain why he permitted people to condemn 
the first three caliphs following the Prophet and allowed people to pros- 
trate themselves before him. The Shah ordered the Amir to draft a short 
and terse reply. The Amir wrote, “The first three successors to the 
Prophet were the servants of our (Shàh's) great grandfather (Prophet 
Muhammad). As these people bear no relationship to you, why do you 
bother to defend them? Secondly, people do not prostrate themselves 
before us. They prostrate themselves before God, thanking Him for giving 
them a pro-Shi'i and an anti-Sunni ruler, who is a bulwark of strength 
to their faith." 
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The Amir was an excellent teacher. His students both in Iran and 
India made singular contributions to the intellectual and spiritual tradi- 
tions of their contemporaries. The Amir’s works are the water-shed 
between the thought of the scholars of earlier and later centuries. He 
reorientated the Aikma traditions in which the spiritual teachings of 
Imam ’Ali and his successors were reconciled with Greek philosophy, 
ancient Persian and Hermetic doctrines. The hakims or sages of this 
tradition, combined intellectual intuition and illumination (zawq and 
ishrāg) with reason (istidlāl) and revelation. This synthesis increased the 
popularity of Shi'ism. 

To conclude this account of the tenth century intellectuals, we should 
mention Zaynu'd-Din bin *Ali of Jabal al-’Amil. His intellectual legacy 
survived in subsequent centuries through his talented sons. grandsons ` 
and disciples. He was born on 13 Shawwal 911/8 March 1506. In 944/ 
1537-38, he was acknowledged as a mujtahid and his books became very 
popular. Before long the Sunni *ulama‘ decided he should be eliminated. 
On 5 Rabi’ I 965/26 December 1557, he was taken captive on the orders 
of the Ottoman Sultan, Sulayman II (926/ 1520-974/1566) in the sacred 
mosque in Mecca. He was imprisoned for about one and a half months 
in a house in Mecca and then taken by boat to Constantinople. Before 
reaching his destination he was killed and, in early 966/1558, his dead 
"body was thrown into the sea. He came to be known as Shahid-i Sáni*'? 
(the second. martyr). e 

Sixty-three titles of his books are known. Some of them are on tafsir, 
hadis and kalam but an overwhelmingly large number deal with figh. He 
wrote commentaries and glosses on the works of Shahid-i Awwal in order 
to make them more popular, as well as on other classical Shi'i works. 
In Zu'lqa'da 939/May-June 1533, he completed the Rawz al-jinan fi 
sharh Irshadu‘l-azhanA™ Yt is a commentary on the Irshüdwl-azhün by 
Hasan bin Yüsuf al-Mutahhar al-Hilli and is a very valuable contribution 
to Shi'i figh. In Shawwāl 953/December 1546, he produced a book on 
the rules for the performance of pilgrimage, entitled the Mandsiku‘l-Hajj 
al-kabira.*?2 Next year, after the death of his son Mahmūd, he compiled 
the Musakkinu‘l-fu'ad, comprising a description of such traditions and 
ethico-religious teachings as console a grief-stricken heart.$ In Muh- 
arram 955/February 1548, he completed the Tamhīdil-gawā'id al-Usüliyya, 
an important work for the guidance of mujtahids.^ Two years later he 
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completed a‘r-Rawzatu'l-bahiyya, a. commentary on al-Luma'tu' d- Dimish- 
qiya by Shahid-i Awwal.t5 4‘r-Rawzatu‘l-bahiyya achieved considerable 
fame among the advanced scholars of figh and several scholars wrote 
commentaries and glosses on it.*7 In 959/1551, he completed a pioneering 
work called al-Bidāya. Tt discusses the principles of Shi' traditions. Later 
he himself wrote a commentary on it entitled the Sharhu'l-bidaya fi *ilmi'd- 
daraya.*”? The same year saw the completion of his two other works on 
Dok, the Risāla fi tayaggumfi-tahāra*?8, on ceremonial purity, and the 
Risāla fi hukm maul bi'ar bi'l-mulàgat*? on. the rules relating to the puri- 
fication of polluted well-water. In Safar 959/February 1552, he wrote 
the Risāla fi saláti'l- Juma, a treatise on rules for congregational prayers.490 
In 964/1556, he completed his famous commentary on the Skarā'iu'l- 
Islam by Ja'far bin Sa'id al-Hillt, called the Masaliku'l-afham.) This 
work is the epitome of Shi'i figh. 

Shri scholarship in the first millennium of the Hijra era developed 
during a time of inhuman persecution by the ruling powers. There 
were a few short respites under the Büyid, Tlkhànid and some Shi 
princes from northern Iran. The Safawid (907/1501-1 145/1732) patronage 
in Iran made the sixteenth and seventeenth centuries favourable to the 
blossoming of Shi'i religious and intellectual traditions. The most out- 
standing scholar at this time was Shaykh Baha‘u‘d-Din Muhammad 
ibn Husayn ibn ’Abdu‘s-Samad al-Hárisi al-’Amili, known as Shaykh 
Baha‘i. His father, Shaykh Husayn, was a disciple of the Shahid-i Sani, 
Shaykh Zaynu‘d-Din. After his teacher’s demise, Shaykh Husayn moved 
from his ancestral home, Jabal 'Amil, to Iran, taking his son Shaykh 
Bahā'i, who was born on 17 Muharram 953/20 March 1546. Shaykh 
Bahá'i became expert in all branches of religious scholarship, mathema- 
tics and medicine. The Sht'i *izfān (gnosis) traditions were crystallised in 
his works, such as the Kashkül (The Beggar’s Bowl), a miscellany of 
stories and verses, and the Persian poetical works such as the Nan wa 
Halwa (Bread and Sweetmeats) and the Shir wa Shakar (Milk and Sugar). 
He succeeded in these works in inadvertently impregnating the Sunni 
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scholars with Shi'i "irfan traditions. Shaykh Bahā'ī died on 12 Shawwal 
1031/18 October 1622.19? 

The religious writings of Mulla Muhammad Tagi Majlisi (d. 1070/ 
1659-60) and his son, Mulla Muhammad Bāgir Majlisi (d. 1111/1699. 
1700), preserve the religious scholarship of the first millennium of the 
hijra era. These religio-philosophical traditions were re-invigorated by 
Mir Muhammad Bāgir of Astarābād, known as Mir Dāmād (d. 1041/ 
1631-32) and Mulla Sadru'd-Din Muhammad ibn Ibrahim of Shiraz, 
known. as Mulla Sadra (d. 1050/ 1640-41). Mulla Sadra was a disciple 
of both Shaykh-i Bahā'ī and Mir Damad. Muhammad ibn Murtaza 
of Kāshān, commonly known as Mulla Muhsini Fayz Kashani (d. 
1090/1680), was a pupil and son-in-law of Mulla Sadra. He was a poet 
and a prolific author. According to the Qisasu‘l-’ulama’, he was an 
Akhbari and an admirer of ibnu‘l-’Arabi’s school. Mulla *Abdu'r-Razzāgi 
Lahiji, also a pupil and son-in-law of Mulla Sadra, obtained immortality 
through his philosophical treatises in Persian, the Gawhar-i Murad and the 
Sarmāya-i īmān. These works left an indelible mark on Indian Shri scholar- 
ship in both the religious and scientific spheres and went a long way to 
making Indian Shi'i intellectual traditions unique. We shall be discussing 
some of these authors in the second volume. 
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CHAPTER Two 


Shi ism in Northern India 


The Shansabani Shī'īs 

The early history of the penetration of Islam into the Indian sub- 
continent is shrouded in myths and legends. Be that as it may, the Arab 
merchants who had embraced Islam introduced their new faith to the 
Indian coastal regions and islands in the South in the life time of the 
Prophet Muhammad. The conquest of Iraq and Iran in the reign of 
the second Caliph ’Umar opened the flood gate of incursions into Balü- 
chistan and into the Sind ports. Markan in Balūchistān came to be the 
base of further incursions.| During the caliphate of "Ai ibn Abi Talib 
the Arab armies crossed the Sind frontiers. Sistān was seized and its 
administration was reorganized. A section of the Jats of Sind had deve- 
loped a deep devotion to 'Ali. Some members of the Jàt community 
embarrassed 'Ali by attributing Divinity to the Imam. The concepts of 
the Divine incarnation from their Hindu background made them members 
of the Shi'i Ghulāt. From the caliphate of 'Ali, Shī'ism began to pene- 
trate into Sind?, 

According to Minhāj Siraj, the author of the Tabagāt-i Nasiri Shansab 
the ancestor of the Ghürid conquerors of northern India embraced 
Islam at the hands of Imam 'Aliibn Abi Talib. He is said to have made 
a covenant of loyalty with "AN and obtained a standard from him. 
At the coronation ceremony of the new ruler of the dynasty, the covenant 
written by 'Ali ibn Abi Talib was handed over to the new ruler and he 
pledged to comply with its conditions. They were ’Ali’s devotees (mawali- 
i- Ali) and the love for the Imāms and the Ahl-i Bayt of the Prophet 
Muhammad was firmly rooted into their beliefs.3 Under the Umayyad the 
Prophet's family was cursed throughout the Islamic empire but according 
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to Firishta the subjects of the Ghūr kingdom did not follow that atrocious 
` custom.* The inaccessible mountains of the Ghür region had made it 
impossible for the Umayyads to discipline the Shansabani ‘dynasty. 
The intellectuals from the region visited the Imams and entered into 
their discipleship. For example Aba Khalid Kābuli was a companion 
of Muhammad ibn Hanafiyya and considered him as an Imam. Later 
on he became sceptic and became Imam Zaynu'l 'Abidin's disciple. He 
frequently visited Kabul and called on Imāms Muhammad Bāgir and 
Ja'far as-Sádiq.5 

The Shansabani dynasty supported Abi Muslim Khurásáni in his 
revolutionary campaigns against the Umayyads and slaughtered the 
enemies of Ahl-i Bayt. In the reign of the early ’Abbasids the incarcera- 
tion of the Imams cut off the contact of the leaders of this region with 
the Imáms and the Turkic domination forced the Shansabanis and other 
Shi'īs to embrace Sunni-ism. 


The Zaydiyyas in Sind 
From the time of Imam Zaynul-Abidin, the devotion of Sindis to 
Shi'ism assumed a new dimension. One of the wives of Imam Zaynu'l- 
‘Abidin was a Sindi lady.* Her son by the Imam was Zayd Shahid. 
During the governorship of Hajjaj bin Yüsuf to the Eastern Provinces, 
the development of Shi'ism received a great set-back. It was during his 
tenure as governor that his nephew and son-in-law Muhammad bin 
Qasim conquered Sind and Multan. Not only did he conquer the region 
between 93/711 and 95/714, but he firmly consolidated the administration. 
The Shi'is could get no opportunity to propagate their faith. Muhammad 
bin Qasim himself, however, could not rule over the region for long. In ` 
96/715 the Caliph Walid bin 'Abdu'l Malik (86-99/705-715), who had 
made Hajjāj incredibly powerful, died. Hajjaj himself had died eight 
months earlier. Walid's successor Sulayman (96-99/715-717) reversed the 
policy of his predecessor and imprisoned Muhammad bin Qasim in the 
Wāsit jail where he died." The administration of Sind broke down. 
Some Shi’i leaders who were persecuted by the Umayyad caliphs found 
asylum in the remote regions of the caliphate. Sind, Ghür, Khurāsān 
and Transoxiana became the centres of the Shi'i revolution. One Ziyad 
Hindi or Sindi fought under Zayd bin Zaynu'l-Ābidīn and was killed 
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in 121/739. Zayd's son Yahya fell fighting against the Umayyad 
governor of Khurāsān. Hasan, the son of Zayd bin Hasan (not to be 
confused with Zayd bin Zaynu'l 'Abidin), established a Zaydi kingdom 
in Tabaristàn in Iran. They ruled from 250/864 to 5920/1126. 

Abt Muslim Khurāsāni, the Abbasid revolutionary, recruited soldiers 
from the eastern provinces of the Umayyads. Sind also sent recruits, 
In 132/749, Abū Muslim Khurāsānī consolidated the rule of the first 
"Abbasid Caliph as-Saffah ( 132-136/749-754). He deputed an army 
under the command of Mughlis ’Abdi Sijistānī to Sind but he was not 
successful in establishing the 'Abbāsid rule and was killed. Abü Muslim 
made Mūsa bin Ka’b at-Tamimi as the successor of Mughlis. Müsa was 
a far-sighted general.and proceeded cautiously. The Umayyad governor 
Mansür was defeated. He fled to India, was seized and beheaded. Mūsa 
consolidated the ’Abbasid power in Sind. Around 140/757-58 Mūsa 
visited Baghdad and died there next year. His son 'Ayniyya could not 
control the administration.? The second ’Abbasid Caliph, Mansür (136-158/ 
754-75) appointed ’Amr bin Hafs bin Usman as the governor of Sind. He 
was known as Hazār Mard (equivalent to 1,000 valiant soldiers). Mūsa's 
son resisted 'Aumr's penetration into Sind, but failed to repulse him. 
He was taken captive but he escaped from the prison. He could not, 
however, save his life and was killed by his relentless enemies. "Amr re- 
invigorated the administration of Sind. Early in ’Amr’s tenure of gover- 
norship 'Abdu'llāh al-Ashtar bin Muhammad an-Naf az-Zakiyya bin 
"Abdu'llāh al-Mahaz!? moved to Basra with a small party under his 
leadership. There they bought horses and entered into Sind in order to 
mobilize support for the rule of the descendants of "Ali. 'Amr bin Hafs 
welcomed them and ordered his officers to promote the horse trade of 
*Abdu'llāh. One of "Abdu'llàh's men, however, divulged the secrets of 
his master to 'Amr and urged him to support the cause of the descendants 
of "Ali in Sind. "Amr was also an ’Alid (supporter of 'Aly's descendants). 
He willingly agreed to support 'Abdu'llah's mission to overthrow the 
"Abbasid rule. He consulted the dignitaries of the town. They decided 
to obtain the oath of allegiance in the name of "Abdu'llàh on a Thursday. 
White robes and white standards were prepared for "Abdu'llàh. A day 
before the revolution was anticipated, a boat arrived from Baghdad 
and a merchant who was carrying 'Amr's wife's letter delivered it to 
the Governor. 'Amr's wife had informed her husband that *Abdu'llāh's 
father Muhammad and uncle Ibrahim were killed by the 'Abbásid army. 
"Amr showed the letter to "Abdu'llàh and offered him condolence at the 
sad demise of 'Abdu'llàh's father and uncle. "Abdu'llāh was deeply upset 
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and urged "Amr to protect him.*! "Amr assured him of his support and 
found asylum for him in the kingdom of an independent Hindu Raja 
adjoining the Sind borders. The Raja warmly welcomed ’Abdu‘llah 
and his party. The hospitality of the Raja prompted ’Abdu‘llah’s follo- 
. wers to flock around him. About four hundred of them moved to the 
Raja's protection. They freely propagated the Zaydiyya Shii theology 
and lived comfortably for nine to ten years. 

Al-Mansür was informed of the Zaydiyya colony in Sind. In 151/768 
Mansür called for report from ’Amr. The caliph’s letter disconcerted 
"Amr. He consulted his advisers. One of 'Amr's loyal supporters volun- 
teered to accept the responsibility of arranging asylum to ’Abdu‘llah. 
'Amr did not wish him to sacrifice his life for his sake. 'Amr's loyal 
supporter, however, did not withdraw his offer. Consequently "Amr sent 
him to Baghdàd in chains where he was executed for assuming res- 
ponsibility to save 'Abdu'llāh. Legally the caliph was unable to take 
action against "Amr but he transferred him to Africa and appointed 
Hisham bin “Amr Taghlibi in his place. Hisham was ordered that, 
should the Raja refuse to surrender 'Abdu'llāh, his territory be invaded 
and ’Abdu‘llah be seized. 

Hishàm also happened to be the supporter of 'Ali's descendants. He 
began to mark time by indulging into dilatory correspondence with the 
Raja.'? Meanwhile a rebellion broke out in Sind adjoining the Raja’s 
territory. Hishàm deputed his brother Safih to command the expedi- 
tionary force against the rebels. When Safih reached the border, a dust 
storm alarmed him. He believed that the Raja's army was on the march. 
He ordered his soldiers to repel the invasion. When the dust cleared it 
became known that ’Abdu‘llah with a party of ten horsemen had been 
hunting around the region. Safih ordered his men to arrest "Abdu'llàh. 
Some of his advisers prevented him from unnecessarily shedding the blood 
of a Prophet's descendant. Safih, however, did not listen and ordered 
his men to attack ’Abdu‘llah. When *Abdu'llāh found no way out of 
the impasse, he and his party valiantly defended themselves. Slaughtering 
their enemies in considerable number they met their martyrdom. The 
dead body of 'Abdu'llàh could not be identified. According to a tradi- 
tion his followers threw ’Abdu‘llah’s dead body into the river in order 
to prevent his enemies from severing his head and sending it to the caliph. 
Hisham deeply regretted 'Abdu'lláh's death but could take no action 
against his brother who had complied with caliph’s orders. ’Abdu‘llah’s 
son Muhammad and his supporters were safe in the Raja’s territory. 
Consequently Mansir ordered Hisham to invade the Raja and annihilate 
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"Abdu'llah's supporters. In 151/768 Hisham defeated the Raja and seized 
his territory. 'Abdullàh's son and mother were taken captive and at the 
caliph’s orders were sent to Medina. A number of 'Abdu'llāh's supporters 
were also killed. Some settled down in different parts of Sind.18 The 
sources do not give any identification of the Raja or his territory. 
Stray references in the sources indicate that his territory was situated 
at the estuary of Sind in the desert. Possibly, he ruled over Kachh. 

Although during the second century hijra, Zaydiyyas actively pro- 
pagated Shi'ism in Sind, some Sindis like Kābulis sat at the feet of Imam 
Ja'far as-Sādig. Among the transmitters of akādis from Imam as-Sādig, 
most prominent were Abān Sindi, Khalād Sindi and Faraj Sindi.4 The 
impact of their teachings in Sind, is, however, not known. 

In the third century hijri/9th century A.D. Abü 'Abdu'llàh Ja'far bin 
Muhammad bin 'Abdu'llāh bin Muhammad bin ‘Umar al-Atraf ibn 
"Alī bin Abi Talib arrived in Multan from Hijāz. His mission was 
strengthened by his sons whose number was incredibly large. They 
established matrimonial alliances with the families of local rulers and 
their dignitaries. This gave a considerable impetus to his mission. A 
considerable number of them joined the Ismā'iliyya movement. 

Multan was then ruled by the Habbārī clan of the Quraysh tribe. 
From the beginning of the Arab rule in Multan the Habbàris held key 
positions in the local administration. In the third century A.D. they ` 
established their semi-independent kingdoms. Matrimonial alliances with 
eminent 'Alids stepped up the prestige of the Habbāris. The family 
relations gave impetus to the Shi movement in Multan.15 


The Ismā'iliyya Movement in Sind 

The third and fourth centuries of Ayra/ninth and tenth centuries A.D. 
were marked by the unprecedented rise of the Ismá'iliyyas. They believed 
that Isma’il, the son of Imam Ja’far as-Sādig (d. 148/765) was the seventh 
Ismā'iliyya Imam. Some Isma’ilis believed that Isma’il had not died and 
would reappear as Mahdi. Others recognized Lemaire son Muhammad as 
their imam. Until the mid 3rd/9th century the Isma’ili dZ'is (missionaries), 
propagated their mission very secretly. The dëi organization was hier- 
archical. At the top was the Imam, between Imām and the dais there 
were several ranks. Below dā'is were ma‘ ziins (licensed preachers) and 
mukāsirs (persuaders). The dā'is propagated Ismā'īlism in the regions 
assigned to them for their missionary activity. They were deeply devoted 
to their faith and were generally eminent scholars and powerful debaters. 
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Among them Hamadān Qarmat who was converted to Ismā'īlism by a 
dii in 264/877-78 was a remarkable organizer. His brother-in-law 
'Abadàn supported Hamadan’s movement which secretly spread around 
Kūfa. In 286/899 Hamadan revolted against the principal leadership 
and his supporters came to be known as Qarmatis. 

A Qarmati leader Abū Sa’id al-Hasan al-Jannàbi established his rule 
in the eastern and central Arabia with his centre in Bahrayn. The taxes 
collected by the Ismā'ilis were shared by the members of the community 
according to their respective needs. They sacked Küfa, pillaged pilgrim 
caravans and seized Oman in 317/929. They did not spare even Mecca 
and removed the Black Stone from the Ka’ba. Twenty years later it was 
restored to the Ka’ba because of the intervention of the Fatimid caliphs. 
Five kings ruled one after the other until 366/977 when the Qarmati 
State began to decline. Their principal centre Bahrayn came to be ruled 
by a council of elders.!* In the Sunni histories the Qarmatis are identified 
as heretics (mulhids) and subjected to abusive language. The Sunni 
historians do not discriminate between the Ismá'ili rulers of Sind under 
the Fatimid control and the Oaràmita, and condemn all of them as 
heretics and materialists. One of the Ismā'ilī leaders "Ubaydu'llàh Sa'id 
lived in Salamiyya in Syria. Ibn Hawshab Mansür al-Yaman the avi 
of Yemen under him selected two enterprising da’is for the dissemination | 
of Ismā'ilism at two distant places. One was Abū 'Abdu'llāh ash-Shi'i 
who founded the Fātimid rule in North Africa in 297/910. The fourth 
caliph of the dynasty, al-Mu'izz (341-65/953-75) moved to Egypt con- 
guered by his general Jawhar. 

The second dë was Ibn Hawshab’s own nephew, al-Haysam. He 
was deputed to Sind in 270/883. The Ismā'īlī mission made considerable 
headway in Multan. Al-Haysam was succeeded by other dā'is. In 373] 
983-84 the Fatimid Caliph al-’Aziz (365-86/975-96) sent a military ex- 
pedition under an enterprising commander Julam bin Shaybàn. The 
dgis had already prepared Multan for the coup. Julam seized Multan 
and the khutba was read in the name of the Fatimid caliph and the 
coins were also struck in the latter's name.” According to al-Birüni 
Muhammad bin Qasim had spared the famous temples of Multan to 
collect wealth from their pilgrims. Mahmüd had a piece of flesh hung 
around the idols neck in order to humiliate the idol worshippers. He built 
a mosque near the site. Julam broke the idol into pieces and killed the 
priests. According to his order the old Umayyad mosque was aban- 
doned and a mosque at the site of the temple was built. Muqaddisi 
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who visited Sind and Multan in 375/985 says that the hutba of the Fatimid 
caliphs of Egypt was read in Multan. The coins in Multan were minted 
on the pattern of the Egyptian coins. The Ismaili governors of Multan 
strictly obeyed the orders of the Fatimid caliphs and sent tributes to them. 
The inhabitants of Multan embraced Shi'ism. They restored hayya 'alā' 
khayri‘l *amal (hasten to do the righteous deeds) in their azān (call for 
prayers), which the second Caliph "Umar had abolished.' 

Julam consolidated his hold over Multan. His rule extended from the 
Upper valley of the united Indus as far as Aror. His immediate neighbours 
in the north were the Hindü Shahis who ruled the territory from Lamghàn 
to the river Chinab and from the hills of southern Kashmir to the frontier 
kingdom of Multan. Julam established friendly relations with the Hindü 
Shāhis but the most formidable threat to his rule were the Ghaznawids. 
Nāsiru*d-Dawla Subuktigin (366-387/977-97) initiated the tradition of 
plundering the Indian plains to collect booty and slaves. His incursions 
from the crest of the high plateau of Ghazni into the valleys of Kabul, 
Tachi and Gomal rivers were a walk over. Julam managed to maintain 
an uneasy truce with Subuktigin but the Hindi Shahi ruler Jaypāla 
twice invaded Ghazni but was defeated. Subuktigin compelled Jaypāla 
to cede Kabul and the adjoining regions. The role of Julam and his 
successor in the wars of two formidable powers is not known. Possibly 
he remained neutral or else secretly helped Jaypāla to halt the progress 
of the pro-’Abbasid Ghaznawid rule. 

Julam died between 376/986 and 380/990. He was succeeded by one 
Hamid called Hamid Lodi by Firishta.? Hamid’s Afghan origin is, how- 
ever, doubtful. He is also mentioned as Shaykh Hamid. Possibly he 
was Julam’s son or a near relation. In 382/982-83 Hamid made a treaty 
with Subuktigin in order to ward off the threat of the Ghaznawid invasion. 
In the last years of his reign. Subuktigin was involved in establishing his 
hold over Afghānistān. When Yaminu‘d-Dawla Mahmūd (388-421/ 
998-1030) ascended the throne of Ghazni after his father Subuktigin's 
death, he plunged himself to an unending series of wars in Khurāsān and 
in India. Nasr'sson Shaykh Abu'l-Fatūh Dawud could not save his kingdom 
from Mahmüd's expansionist ambitions. Mahmūd's principal objective 
was to penetrate into Gangetic plain through Hindü Shahi and Multan 
principalities. Hindü Sháhis were non-Muslims but the Isma'ili Shi'is were 
as abominable to Mahmüd's pro-’Abbasid Sunni zeal as the Hindus. Their 
destruction was reconcilable to the Mahmiid’s interpretation of jihad (holy 
war). InShawwaàl 391/September 1001 Mahmüd penetrated into Peshawar. 
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The Hindi Shahi Jaypala was defeated and taken captive. Mahmüd seized 
Wayhind. Jaypala was released on the payment of war indemnity and 
tribute. Unable to bear the shock of his discomfiture Jaypala committed 
suicide. His son Anandapāla became his successor. In 395/1005 Sultan 
seized Bhira in order to clear his way into the rich Gangetic valley. The 
Raja valiantly resisted the invasion. The siege-operation was prolonged. 
Sultan's army sustained heavy losses but ultimately he was victorious. 
Dawud is accused of acting stupidly. Possibly he remained neutral. 
Sultan connived at his offence. Next year the Sultan marched against 
Multan through an opposite route in order to surprise Dawud. Ananda- 
pala tried to block Mahmiid’s onward march but was swept away before 
theinvaders’ mighty force. Anandapala fled. Mahmiid’s army pursued him 
upto the Chinab, but Anandapala made his escape to Kashmir. TheSultan 
did not chase Anandapála but marched towards Multan via Bhatinda. 
Dawud shut-himself up in the fort. The Sultan besieged the fort. Dàwud 
surrendered and promised to pay very heavy tribute. He also undertook 
to introduce the rules of (Sunni) skarī'a and refrain from practising the 
mazhab-i ilhād (heretical faith i.e. Ismá'ilism). 

In 399/1009 Mahmüd marched against Anandapala to annihilate 
his power. Armies of the Hindu rajas of Gangetic plain also rallied 
round Anandapála's forces. Near Peshawar both armies marshalled their 
ranks for final bid to power. Mahmüd dug a trench around his camp. 
Nevertheless the sudden attack of the Gakkhars of the mountainous 
regions took a heavy toll of Mahmūd's army. The next day Anandapala's 
elephant fled before the naphtha balls and arrows of the enemy. The 
Indian allies dispersed in confusion. Mahmūd expected active support 
from Dàwud of Multan and was deeply annoyed at his neutrality. For 
the time being he connived at his indifference. In 400/1009-10 Mahmūd 
seized Kangra fort, besieged Gakkhars and ultimately made peace with 
them. Next year he defeated the Ghüris, marched towards Multan 
with a lightning speed and seized the fort. According to Firishta a large 
number of the Qarmatis and mulhids (heretics) were slaughtered. Hands 
and feet of a large number of them were amputated. Dawud was taken 
as captive to Ghazni and was imprisoned in the Ghürak fort. Muham- 
mad bin Oāsim's mosque was re-opened for Sunni congregational 
prayers and the mosque built by Julam was left to decay. When al- 
Birüni wrote his Kitab tahgig fi ma li*l Hind, it was reduced to a barn-floor.?? 

Before long, however, the Isma’ili power again revived. In 572/1176-77 
Shihābu'd-Dīn (Mwizzu‘d-Din Muhammad bin Sām) in his bid to 
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revive Mahmüd Ghaznawi’s traditions of the Indian conquests seized 
Multan. The tiny Isma’ili state of Multan could not withstand the 
onslaught of the mighty military machine ofthe Ghürids but their secret 
organization flourished for a very long time.?? They gradually merged 
into the sūfž school of Shaykh Baha‘u‘d-Din Zakariyya (d. 661/1262) 
the founder of the Suhrawardiyya silsila in Multan. Some became 
Isnà 'Ashari Shī'is. Some, however, secretly remained Ismā'ilīs control- 
ling the overland and local trade of Multan. 

The Ismaili kingdom of Mansura below Multan was, however, 
destined to obtain a longer span of life. It comprised. the eastern delta 
of the Indus extending from lower Sind to Aror. Its boundaries in the 
west touched Makran. Mansura town was founded near Brahmanabad 
(near Hyderabad Sind). The history of the Ismaili kingdom in the 
region is, however, obscure. Until 375/985-86 it was ruled by the Habbari 
clan of the Arab Qurayshites. The Habbāris helped both the Umayyad 
and the 'Abbásid governors. In 240/854-55 an enterprising leader of 
the clan ’Umar bin ’Abdu‘l-’Aziz by name founded a hereditary Habbari 
dynasty of lower Sind. "Umar and his successors who were Sunnis re- 
mained loyal tothe ’Abbasids. In 375/985-86 Mugaddisī visited Mansura. 
Although Multan had become Shi'a, Mansura was under the Habbāris. 
The population was devoted to the Sunni, Abū Dawud Zahiri Muhaddis. 
In 416/1025 ibn Asir found the region under the Isma’ili domination. 
This revolution took place between 375/985-86 and 416/1025. It would 
seem that after the conquest of Multan by Mahmüd in 401 [1010-11 the 
Ismā'ili leaders of Multan who escaped from there helped the local 
Ismá'ili chieftains of Uchch, Aror, Mansura and Bhakkar to found an 
independent State of Ismā'īlis. They seem to have been converted by 
the dai Haysam and his successors. Their ruler was Sümirah. Before 
long they were involved in war against Mahmüd who conquered Som- 
nath. Mahmüd wished to march through Mansura in order to avoid 
serious hazards to the army's return march to Ghazni through deserts 
and enemy region. According to Mahmüd's court poet Hakim Farrukhī 
Sistáni (d. 429/1037-38) Mansura was ruled by Khafif.** His military 
resources were not meagre, nevertheless he did not fight against Mahmüd 
and fled. He aroused the Jàts and Med tribes inhabiting around the 
River Sind to fight guerrilla war against Mahmūd. Although Mansura 
was seized by Mahmiid his baggage laden with Somnath plunder and 
men sustained considerable loss. For some time Mansura was ruled 
by the Ghaznawid governors. In the reign of Mas'üd (421-32/1031-41) 
Dawud’s son and other Ismá'ilis who were released from prison seized 


23 Farrukhī Sistāni, Diwān, Kābul, n. d., p. 74. 
24 Tārīkh-i Sind, pp. 270-72. 


Shvism in Northern India 147. 


power. They were instigated to rebel even by the Syrian Durüz leader 
Hamza who assigned the Fatimid Caliph al-Hakam (386-411/996- 
1021) a supernatural status. "They claimed that they were muwahhidūn 
(unitarians) par excellence. An epistle of Muktana Baha‘u‘d-Din, the 
chief missionary under Hamza, and the compiler of the Durūz writings 
is dated 423/1032. It is addressed to the Unitarians of Multan and 
Hindustan in general, and to Shaykh ibn Sumar Raja Bal in particular. 
Eulogising the faith and virtues of the Ismā'īlis of Sind and Multan, 
the epistle says, “Oh, illustrious, Raja Bal, arouse your family, the uni- 
tarians, and bring back Dawud the younger into the true religion, for 
Mas'üd only delivered him from prison and bondage, that you might 
accomplish the ministry with which you were charged, against 'Abdu'lláh, 
his nephew, and against all the inhabitants of Multan, so that the disciples 
of the doctrines of holiness, and of the unity, might be distinguished from 
the party of bewilderment, contradiction, ingenuity and rebellion."?5 
Mawlànà Sayyid Sulayman Nadwi and Mawlana Sayyid Abu‘z-Zafar 
Dasnawi Nadwi heavily rely on the Durüz letter in arriving at the con- 
clusion that Sümirahs were Ismārilīs.** 

The date of Sümirah's ascendency to power is, however, obscure. 
Mir Muhammad Ma'sūm Bhakkari's statement to the effect that the 
Sümirah's mustered strength in the neighbourhood of Tharri or Jharri 
in the reign of the Ghaznawid "Izzu'd-Dawla 'Abdu'r-Rashid (441-44/ 
1050-51) seems correct. It would seem that Isma’ili rule extended 
from Multan where they were deprived of their independence by 
Sultan Mu'izzu'd-Din Muhammad in 572/1176-77 to the lower Sind. 
From Multan the Sultan marched upon Uch. After a long siege it was 
seized. Multan and Uch came under the Ghürid rule and 'Ali Karmakh 
was appointed governor. According to Mir Ma'süm the Sultan assigned 
the command of the conquest of Sind to Outbu'd-Din Aybak who seized 
Sind in three months. The statement is true so far as the mopping up 
* operation of petty powers in the Upper Sind was concerned.” The 
lower Sind remained under the Sūmirahs. Ibn-i Battüta visited Sind 
in 734/1333. Sümirah rule was then torn with factionalism.*% In 752] 
1351 the Sunni Summah over-threw the Sümirahs. More than 350 
years of the rule of Sümirahs over the lower Sind in face of the onslaughts 
of Turkic governors of the Delhi sultans manifests their deep support 
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among the local chieftains. 

After the death of the Fatimid Caliph al-Mustansir (427-87/1036-94) 
his two sons Nizar and al-Musta’ali plunged themselves into struggle for 
Supremacy over the Ismā'ili community. Al-Musta'àli (487-95/1094- 
1101) became the caliph of Egypt. In 487/1094 Nizar and his followers 
broke with the Fatimid Egyptian government. The Nizārīs or the 
followers of Nizar luckily for themselves found in Hasan-i Sabbah (483- 
518/1090-1124) an energetic and enterprizing leader. After Nizàr's 
death Hasan was recognized as the Hujja or the living proof of the Imam 
and Sayyidna (our Master). Hasan seized the Alamūt castle in the Elburz 
mountains of Iran and established his rule over the neighbouring regions. 
The Alamüt emissaries established an Ismaili centre in the Syrian moun- 
tains.” After the conquest of Alamüt by Hulāgū in 654/1256 and the 
execution of their Imam Ruknu‘d-Din Khwurshāh, the Nizāri commu- 
nity came to be led by the local pirs or shaykhs in different parts of their 
settlements. In Sind Sümirahs seem to have changed their allegiance 
from the Musta’ali Fatimid to the Nizārī Imams of Alamūt. 


Ismā'ilis of Gujarat 
The legends trace the advent of the Isma'ili Bohra and Khoja commu- 


nities from the reign of Siddharāja Jaysinha (1094-1143). According to 
the Bohra works, the Ismā'īli Caliph al-Mustansir deputed Mawla‘i 
Ahmad to propagate Ismaili faith in India. Arriving in Cambay 
Mawlà Ahmad converted two Hindu orphan brothers into Ismā'īlis 
and took them to Egypt to train them in the secret Ismaili doctrines. 
They were named Mawlà'i 'Abdu'llàh and Mawlà'i Nüru'd-Din. Nüru'd- 
Din went away to the Deccan but Mawlà'i 'Abdu'llàh returned to 
Gujarat. His miracles at the Ganesha temple in Patan converted Raja 
Siddharāja Jaysinha to Ismā'īlism. In the beginning the proselytization 
was kept secret but gradually the trading Bohra community embraced 
Ismaili faith. 

According to a different tradition the legendary Nür Satgur left his 
Alamüt strong-hold for missionary work to Gujarat. He is also credited 
with having shown miracles at the Ganesha temple in Patan leading to 
the conversion of Raja Siddharaja Jaysinha to Ismā'ilī faith. The 
community of merchants converted by Nür Satgur came to be known 
as Khojas.* Although both communities are exceedingly prosperous 
in Gujarat, their legendary history is irreconcilable with sober history. 


29 Marshall G. S Hodgson, The order of assassins: the struggle of the early Nizari 
Ismà'ilis against the Islamic World, The Hague, 1955, pp. 205.7. 

30 S.C. Misra, Muslim communities in Gujarat, Bombay, 1964, pp. 12,1 8, 20, 36, 54, 57. 

31 Ibid., pp. 10-42, 54-57, 60, 61. 
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It would seem that both the Musta’ali and Nizàri dā'is established their 
missionary centres in the mid-twelfth century and converted local business 
communities to Isma’ilism. The oversea and over-land trade of the 
converts with Muslim countries was very successful because of their 
contacts with Ismaili dá'is. 


Isma’ilis in Delhi 

The establishment of the Delhi sultanate in the early thirteenth century 
filled the Isma’ilis with new hopes of expansion. The conqueror of Delhi, 
Mu'izzufd-Din belonged to Shansábáni dynasty but he was a strict 
Sunni. The Turkic slaves who succeeded him were also orthodox Sunnis. 
Nevertheless Isma'ilis settled around Delhi in the newly established 
Muslim colonies on the banks of the Ganges and Jamuna. In the reign 
of Sultan Shamsu'd-Din Iltutmish (607-33/1211-36) they were politically 
inactive. After Iltutmish the struggle for succession gave them an oppor- 
tunity to assert their power. In the reign of Iltutmish's daughter Raziya 
(634-37/1236-40) the Isma’ili leader Nūr Turk, who was an eloquent 
speaker, made the Sunni "ulamá target of his attack for serving the govern- 
ment of a woman. According to Minhāj Siraj he called them Nāsibis 
and Murjis and aroused the Muslim masses against the Hanafi and 
Shāf''i 'ulamā'. They fixed Friday 6 Rajab 634/5 March 1237 for their 
coup. The Isma’ili groups (Oarāmita and Malahida of the sources) from 
Gujarat, Sind and all around Delhi assembled in the capital. They 
numbered about one thousand. Armed to the teeth, they divided them- 
selves into two parties. One party entered the Jami’ mosque from its 
northern gateway. The second party passing through the drapers’ market 
entered into the gateway of the Mu'izzi madrasa (seminary) presuming 
that it was the congregational mosque. From both directions they began 
to slaughter Muslims. A large number of people were killed by the 
swords of assassins, quite a big number died in stampede. As soon as 
the warriors of the capital came to know of the coup, their leaders, some 
well armed soldiers and horsemen entered into the mosque and put 
the Malàhida and Qarámita (Isma’ilis) to sword. The Muslims from 
the roof of the mosque pelted them with brick bats and stones. The 
Malahida and Qarámita community, says Minhaj Siraj, were despatched 
to bell. 2 

Minhāj Siraj was a trained historian and an eye witness to the incident 
but according to the eminent sift Shaykh Nizāmu'd-Din Awliya‘ (d. 
725/1325) Minhāj Siraj belonged to the *ulamā' class and was prejudiced 
in their favour. The Fawā'tdvI-fu ād comprising Shaykh Nizāmu'd-Din 
Awliyá?s discourses recounts a discussion about Nir Turk referred to as 


32 Tabagāt-i Nāsirī, pp. 189-90. 
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Mawlānā Niru‘d-Din Turk dated 13 Sha'bàn 718/10 October 1318. 
The compiler Hasan Sijzi, an eminent poet and disciple of Shaykh 
Nizamu‘d-Din Awliyā* submitted that 'ulama! of Delhi had made 
hostile statements against Nar Turk’s faith. Shaykh Nizdmu‘d-Din 
Awliyā* replied, “No, he was purer than the rain water." Hasan Sijzi 
submitted that, according to the Tabagāt-i Nasiri, Nir Turk used to assail 
the 'ulamā* and condemn them as Nàsibi and Murji. The Shaykh said 
that the Mawlana Nir Turk was hostile to the *ulemā' of the town because 
they were sunk in materialism. Their enmity was responsible for their 
false allegations against Nür Turk. The Shaykh added that Nasibis® 
were Rāfizis. The Murjis*^ believed in rijā'. Further that the Murjis were 
of two types. One were pure and the other were impure. The pure 
Murjis talked only of Divine mercy. The impure Murjis talked both of 
mercy and punishment. The last one was the true faith. 

Resuming his discourse on Mawlana Nir Turk, the Shaykh said that 
the Mawlānā was an eloquent orator. He had not performed bay'a with 
any Shaykh. He used to speak on the basis of his vast knowledge and 
ascetic experience. He had got a slave who was a cotton-dresser. He 
daily earned through his labour a dirham and paid it to the Mawlānā. 
It was the Mawlānā's only source of income. When Mawlana Nar Turk 
moved to Mecca and settled there, a pilgrim from Delhi presented two 
maunds of rice to him. Mawlānā Nar Turk accepted the gift and blessed 
the man. This attitude of the Mawlānā was in sharp contrast to his in- 
difference to wealth in Delhi. Once Sultan Raziya sent to him quite 
a large quantity of gold as gift but the Mawlana rejected it. He had 
a stick in his hand. He hit the gift with the stick and said, “What is this? 
Take it away.” The pilgrim who had taken the rice was filled with surprise 
at the contrast. Mawlānā Nir Turk said, “O Khwaja! Don't compare 
Mecca with Delhi. Moreover, in those days I was young. The strength 
and the heat of youth have deserted me now. I have become old. The 
cereal is also scarce here." 

The Shaykh added that once Nir Turk went to Hānsī. There he 
began to deliver a sermon. Shaykhu'l-Islàm Faridu‘d-Din Ganj-i Shakar 
(d. 664/1265) known as Baba Farid, the pir of Shaykh Nizāmu'd-Din Awli- 
ya‘, frequently attended the Mawlānā's sermons. The first visit of Shaykh 
` Faridu'd-Din to the Mawlana’s sermons was a great surprise to the 
Shaykh. His (Shaykh’s) clothes were dirty and torn. He had not 
earlier visited the Mawlānā. Nevertheless as soon as the Mawlānā 


33 Infra, pp. 151-52. 
34 Sayyid Muhammad Ashraf Jahangir Simnānī divides them into twelve different 
sects, Nizam Hajji Gharib, Lata‘if-i Ashrafi, Delhi n. d. IT, pp. 171-72, 
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sighted the Shaykh, he said, *O Muslims! The real connoisseur of the 
sermon has arrived.” He then admired the Shaykh in such eulogistic 
terms as he never used in praise of even kings.” 

Unfortunately for a modern scholar both authorities were eminent in 
their own rights. Nevertheless their respective statements are irreconcil- 
able. Minhaj Siraj was deeply associated with the educational, religious 
and judicial administration of the Delhi Sultans from Iltutmish to Balban. 
The Tabagāt-i Nasiri brings down the history of the Delhi Sultans to 
Shawwāl 658/September-October 1260. Minhaj Siraj did not complete 
the history of his patron Sultan Nasiru'd-Din (644-64/1246-66) for his 
successor Sultan Ghiyāsu'd-Din Balban (664-86/ 1266-87) had his prede- 
cessor assassinated in cold blood. According to a sūfi hagiological work, 
Balban was not impressed with Minhaj Siraj whom he had appointed 
as a gāzī. Balban believed that Minhaj was neither scared of God nor 
of him (Balban). Minhaj Siraj was deeply interested in the samā” (literally 
audition, in practice sūfi music and dancing) of the Chishtiyya süfis 
which the 'ulamá! were determined to extirpate.** The sūfts attended 
Minhāj's sermons (fazkir) and found them impressive. 

Shaykh Nizāmu'd-Din Awliyā* was born at Badaun in 636/1238. 
When he was sixteen, he moved to Delhi to complete his education and 
did not personally know Nür Turk. He had heard about him from his 
teacher Shaykh Faridu'd-Din Ganj-i Shakar and others and had formed 
his opinion of Nür Turk on the basis of their reports. Minhaj Siraj was 
discredited by Shaykh Nizāmu'd-Dīn Awliya‘ on the basis of the hostility 
of the "ulamá! towards Nir Turk and the latter's reputation for piety 
and asceticism. Moreover, Minhāj Siraj’s account does not sufficiently 
establish the motives for Nür Turk's coup. Nür Turk could only slaughter 
some members of ’ulama‘ class and the members of congregation. He 
was not so naive as to believe that this would overthrow Raziya's 
government. Nür Turk's reputation as a pious *alim would have very 
easily escalated him to higher echelons of the government, had he wished 
to seize power. It is very difficult to believe that half of the members 
of his party who were led by residents of Delhi did not distinguish bet- 
ween the congregational mosque and the Mu'izzi madrasa. It is not 
improbable that the Sunni "ulamá! in conjunction with the military com- 
manders slaughtered the Ismā'ilis accusing them of organizing a coup. 
Shaykh Nizàmu'd-Din Awliyā* wrongly defined Nasibis as Rāfizīs. In 
fact the Shi’is or the Rāfizīs nick-named the Sunnis particularly their 
*ulama’ as Nasibis for their hostility towards the friends of Ahl-i Bayt. 


35 Hasan Sijzi, Fawd‘idu‘l-fu'dd, Bulandshahr, 1272/1855-56, pp. 212-13. 
36 S. A. A. Rizvi, A history of Süfism in India, Delhi, 1978, I, p. 197. 
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Only a Shi'i could accuse the Sunni 'ulemā' of the Hanafi and Shafi’ 
schools of fiqh as Nasibis.3? 

Be that as it may, the Ismā'īlis after their massacre moved to Sind 
and Gujarat. Nar Turk himself settled in Mecca. Only a very small 
number of Ismā'ilis were left around Delhi who practised strict tagiyya 
(dissimulation or prudential concealment of the faith). Nevertheless 
the Sunni 'ulamā' gave them no respite. 'Alà'u'd-Din Khalji (695-715/ 
1296-1316), who did not tolerate "ulamá^s interference in state matters, 
gave them ih his reign a free rope to massacre the Isma’ilis. Mawlàna 
"Isami, whose ancestors were also "alims, says, 


" [The Sultan] ordered the heads of the residents of Alamüt [Isma'ilis] 
to be cut down through saws, for they did not make any distinc- 
tion between wife and daughter [in sexual matters]. _ 

The people of India called them “Bohras” in the Hindi language. 

That ruler of the denizen of paradise (Alā'u*d-Dīn Khalji) emptied 
the world of the existence of that vicious nation.”38 


The Bodhakan® of the Tarikh-i Firūz Shahi by Barani seem to be the 
Bohras of 'Tsàmi. The Sunni *ulamā', however, made no distinction 
between the Tbáhatis? and Ismā'īlīs and in the contemporary literature 
the terms are interchangeable. Both were accused of night orgies and 
promiscuous intercourse. The Sunni allegations about the promiscuity 
by Shi's are atrocious for no such permission is available in the Shri 
sources themselves. Their sexual morality and social ethics are not 
different from those of the Sunnis. No literature on the sexual morality 
of the Ibahatis exists. They are wantonly accused on the basis of the 
fragmentary hostile information. The historians of the Delhi Sultanate 
indiscriminately condemned the Isma’ilis as heretics and called them 
Malahida and Qaramita. From the sixteenth century onwards, the Sunni 
enemies of the sūfīs following the Wahdat l- Wujūd identified the latter 
with the Ibahatis or Ibáhatiyast! and the Sunni credulity of the monarchs 
was aroused to seek the persecution of even the Wujūdiyya séfts. 


Early Indian Sufis and the Ahl-i Bayt 
The persecution of the Nizàri Ismā'īlīs, however, could not eliminate 


37 For controversy on Nāsibīs, see S. A. A. Rizvi, Shah’ Abd al- Aziz, Canberra, 1982, 
p. 367. 

38 "Isami, Futūhu's-sālatin, Madras, 1948, p. 201. 

39 Ziya'u'd-Din Barani, Tarikh-i Firüz Shahi, Calcutta, 1860-62, p. 334. 

40 One who considers everything including immoral acts as permissible; S. A. A. Rizvi, 
Religious and intellectual history of the Muslims in Akbar’s reign, New Delhi, 1975, 
pp. 14-16. 

41 *Abdu'l-Qadir Bada'üni, Najatu'r-Rashid, Lahore, 1972, p. 85. 
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the Shris. The sūfts of the Suhrawardiyya and Chishtiyya orders were 
Sunnis and believed in the historical order of the successors of the Prophet 
Muhammad but they were also devoted to the Ahl-i Bayt and twelve 
Imāms. According to the Chishtiyya sifis the khirga (süfic relic) which 
the Prophet obtained from God in the night of mi'rāj was transferred to 
'Ali and the request of the first three caliphs who yearned for it was 
rejected on the basis of the Divine command. The Chishtiyyas traced 
their spiritual order from 'Ali who had made Hasan Basri as his disciple. 
They fiercely refuted the "ulamd and sūfis who”contradicted them. The 
Kubràwiyyasf? considered 'Ali and his disciple Kumayl ibn Ziyad® as 
their'order's originator. According to the Malfuzats (Discourses) of 
Shaykh Nizimu‘d-Din Awliyà', Shaykh Nasiru‘d-Din Chiragh Dihlawi 
(d. 757/1356) and those of Khwaja Banda Nawaz Gisü Daraz, "Ab 
excelled the first three caliphs in spiritual eminence, bravery, futüwwa 

(spiritual chivalry) and knowledge. Shaykh Nizimu‘d-Din Awliya‘ 

traced the tradition relating to the tathir* verse in the same manner as 
the Shi'is did. Like the Shi'is, Shaykh Nasiru‘d-Din also believed that 
the following verse of the Our än was revealed because of the self-sacrifice 
of ^Ali, Fátima and their slave girl Fizza: 

* And feed with food the needy wretch, the orphan and the prisoner, 
for love of Him."4$ 

According to Banda Nawaz Khwaja Gisü Daraz the bapa of "Ab to 
Aba Bakr was informalf! Khwaja Banda Nawaz waxes eloquent 
in describing the Prophet’s love for his daughter Fatima. According to 
the Khwaja the Prophet was proud of his Ahl-i Bayt’s life of poverty and 

42 jawümi'wl-kilam, p. 253; Sayyid Muhammad b. Mubarak 'Alwi Kirmāni, Siyaru‘l- 
awliyā', Lahore, 1978, reprint, p. 354. The Kubrāwiyya order was founded by 
Abu‘l-Jannab Ahmad bin "Umar al-Khiwaqi, better known as Najmu'd-Din 
Kubrā'. Its Indian branches were the Firdawsiyyas and the Hamadāniyyas, the 
Baghdādī branch-was the Nüriyya and the Khurasani branches were the Rukniyya, 
the Ightishāshiyya and the Nūrbakhshiyya. Among Najmu‘d-Din’s disciples, the 
most eminent were Majdu'd-Din Baghdadi (d. in 606/1209-10 or in 616/1219-20), 
Faridu'd-Din 'Attār's pir, Sadru‘d-Din Hamawi (d. 654/1256) and Sayfu'd-Din 
Bakharzi (d. 658/1260). For their biographies and for a history of the Firdawsiyya 
and Hamadāniyya orders see, Rizvi, A history of Süfism in India, Delhi, 1978, pp. 
226-40, 349-50. Najmu‘d-Din Kubrā' died fighting against the Mongols of 
Khwārazm in 618/1221. 

43 His invocations are very important. 

44 Supra, p. 8. 

45 The source of the tradition in Shaykh Nizümu'd-Din Awliyā's discourse is the 
Prophets wife ’A‘isha. According to her Hasan, Husayn, Fatima and 'Ali were 
taken by the Prophet in his black mantle. *Ā'isha did not include herself among 
the galaxy of the sanctified personalities. Siyaru'l-awliya, pp. 363-64. The Sahin 
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prayers. He says that Mecca witnessed scenes like the Day of Resurrec- 
tion on three different occasions; firstly at the death of the Prophet, 
secondly at the death of 'Ali and thirdly on Husayn's departure from 
Mecca refusing to make bay’a with Yazīd.” The Khwaja, like his pre- 
decessors, related in his assembly the account of the poet Farazdaq's bold 
defence of Imam Zaynu‘l-’Abidin and the imprisonment which the poet 
willingly courted. The Khwaja believed in the legend that Abü Hanifa’s 
mother helped Imam Ja’far as-Sadiq perform his ablutions and drank 
all the waste water in the basin. The blessings of the waste water im- 
pregnated her and she gave birth to Abū Hanifa. The latter became a 
Sayyid because of that water.5 

The details of the perception of early Suhrawardiyyas towards Ahl-i 
Bayt are not known. The teachings of Hasan Basri and Kumayl ibn 
Ziyad imbued them with the devotion to Ahl.i Bayt. The works of 
Shaykh Bahá'u'd-Din Zakariyya Multànt (d. 661/1262), his son Shaykh 
Sadru‘d-Din (684/1286) and the grandson Shaykh Ruknu'd-Din (d. 735] 
1334-35) are scarce, but the works Sayyid Jalālu*d-Dīn Bukhari known 
as the Makhdüm-i Jahāniyān (d. 785/1384) wrote have survived. They 
exhibit him a puritanically orthodox Sunni and vehemently opposed 
to the Rifz or Shi’ism. He believed that Rifz and religious perversity 
were born in the reign of the Umayyads.5? Nevertheless he marshalled 
evidences to prove that the Prophet included only 'Ali, Fátima and her 
two sons as the members of the Ahl-i Bayt. He eloquently asserts that 
the Mubākila and Tathir verses gave the Prophet an opportunity to reiterate 
that Hasan and Husayn were his own sons. Their love and enmity 
should be identified with his own (the Prophet's) love and hate respec- 
tively.5% It would seem that love for the Ahl-i Bayt became the distinctive 
feature of his khangah at Uch. In the fifteenth century some disciples 
of the descendants of Makhdüm Jahaniyan embraced Shi'i Isnā "Ashari 
faith particularly at Gujarat.94 By the end of the eighteenth century the 
organisers of the Makhdüm Jahāniyān's khāngāh at Uch openly declared 
themselves Isnā *Ashari Shi'is. Their principal efforts are directed towards 
popularising the belief that Makhdüm Jahaniyan was a Shi'i practising 
tagiyya for political reasons. 

The establishment of the süfic khangahs in India synchronised with the 
penetration of the Qalandariyya movement. They were divided into 


48 Ibid., pp. 274-76. 

49 Ibid., p. 309, 

50 Ibid., p. 262. 

51 Ibid., p. 273. 

52 Khazdna-i fawäid-i Jaldliyya, British Museum Ms., ff. 153b-155a. 
53 Ibid., ff. 158b-159b. 
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several branches such as the Haydaris and Jwalaqis. All qalandars of the 
thirteenth century were, however, wandering dervishes. Their reputation 
to perform miraculous deeds had filled both the Suhrawardiyya and 
Chishtiyya khkāngāks with consternation." The galandars were deeply 
devoted to music and loved to sing the songs eulogizing "Ali and Ahl-i 
Bayt. Shaykh Baha'u'd-Din Zakariyya’s son-in-law Shaykh Fakhru'd- 
Din 'Irāgi (d. 688/1289) wrote ecstatic poetry and prose but his stay in 
Multan was very short. It was, however, the khāngāh of Lāl Shahbāz 
Qalandar in Sehwan which until this day has been radiating the love for 
'Ah and the Ahl-i Bayt through Persian and Sindi songs. His name 
was Mir Sayyid "Usmān and he obtained the title *Shahbáz", the noblest 
species of falcon. He was nick-named Lal (Red) because of his love for 
putting on red clothes.** Gradually the qalandars settled down to the 
khangah life and became ardent propagators of the love for "A and 
Ahl-i Bayt. 


The Sayyids and Shi’ism 
Towards the end of the twelfth century Sayyid Mashhadi, the darogha 
of Ajmir and the father-in-law of Khwaja Mv'inu'd-Din Chishti had made 
Ajmir an important homeland of Sayyids. From the thirteenth century 
onwards the Mongol invasions over Iran, Iraq and Central Asia prompted 
a large number of Sayyids to move to India where the Delhi Sultans accor- 
ded them warm welcome and patronage. Some eminent 'ālims, süfis, 
poets, authors, physicians and scientists belonged to this class. Barani gives 
the list of some eminent Sayyid families of ?Alg‘u‘d-Din’s reign which had 
settled in different parts of the northern India. Their new homes in 
Panipat, Nuhta (Bijnor), Jewar (Bulandshahr), Badaun, Kara, Awadh 
and Bayana®? encouraged both the immigrants and Muslim converts to 
transform the Hindu rural areas into new Muslim towns. In the reigns 
of the successors of *Ala‘u‘d-Din Khalji, more Sayyid families moved 
to India and settled in remote Indian villages. One of them was the 
Kintüri family which moved from Nishápür. Details about its members 
are given in the second volume. All Sayyids were proud of their noble 
descent. The claims for the purity of the lineage of some of them were 
accepted on the basis that many pious people had seen the Prophet 
, Muhammad in their vision in the form of eminent living Sayyids.® In 
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the reign of Sultan Ibrahim Sharqi (844-61/1440-57) of Jaunpur the 
claims of many Sayyid families regarding their noble lineage were deemed 
as unfounded. Sayyid Muhammad Ashraf Jahangir Simnàni (d. after 
840/1436-37) who lies buried at Kichaucha (Fayzabad district, U.P.) 
believed that the descendants of Sayyid Māhrū who died in Awadh, 
Sayyids of Bahraich and the Sayyids in the vicinity of Jaunpur particularly 
the Sayyids ofthe village Masawda and the Sayyids of village Sikandarpur 
(Fayzabad district) were genuine Sayyids. During his frequent sojourns 
in village Sikandarpur, Sayyid Muhammad Ashraf found the graves of 
Sayyids filled with the peculiar fragrance of Sayyidship which was per- 
haps known to him alone. According to Sayyid Muhammad Ashraf, the 
lineage of the Bukhari Sayyid was also pure. Like Barani, Sayyid Muham- 
mad Ashraf was also deeply impressed by the purity ofthe descendants ofthe 
Gardizi Sayyids. Some of them had settled in Kara and Manikpur (Allaha- 
bad). A branch of Gardizi Sayyids also lived in Sirhind.% Sayyid Muham- 
mad Ashraf Jahangir Simnàni popularised several distinctive beliefs of Isna 
"Ashari Shi’is, particularly beliefs about the twelfth Shii Imam Mahd 6 

In the reign of Sultan Muhammad bin Tughlug the influx of the Sayyids 
from Iran and Central Asia was stepped up mainly because of his policy 
of patronage to the foreigners. The war of the Sultan against ’ulamaé and 
siifis, sparked off by his determination to force them to act as his mouth- 
piece in political matters, enhanced the prestige of the Sayyids. They 
professed the Sunni faith but some of them were Isnà 'Asharī Shiis 
particularly those who moved from Sabzwār in (Bayhaq region) and the 
neighbouring regions. As early as the age of Mawlànà Jalalu‘d-Din 
Rimi (d. 672/1273) Sabzwār had become notorious for its staunch Shi'i 
beliefs. Mawlànà Rümi was prompted to write in his Masnawi : 


This instable world is a Sabzwār to us. 
We, like Bū Bakrs, live in it, mean and despised.9? 
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Sultan Muhammad bin Tughlug's devotion to the study of philosophy 
and philosophical discussions enabled some Shi'is, who had obtained 
sound grounding in philosophy and ma'gūlāt (rational sciences), to 
become the Sultan’s favourites. The philosophers and rationalists in 
Sultan’s court, according to Barani, made him sceptical about such Sunni 
traditional beliefs and practices as were irreconcilable to reason.9? 
Although the Sultan relentlessly slaughtered the "ulamà', süfis, galandars 
and Sayyids, the Shi'i neutrality in the war of Sunni religious classes 
against the Sultan saved their lives. 


Isnā "Ashari Shi'ism in India 

The Isnā ’Ashari Shii immigrants to India seem to have brought 
with them the literature produced by ’Allama Hilli in the reign of Uljaytü 
Khudabanda (703-713/1304-17). The books of earlier authors and those 
of Hilli’s disciples also seem to have arrived. In the reign of Firüz Shah 
Tughluq (752-90/1351-88) the number of Isna 'Ashari Shi'is stepped 
up. They were known as Rāfizīs and considered different from Nizāri 
or Musta’ali Isma’ilis who were called mulhids or Qaramita. The Sultan 
himself wrote that the Shi'īs also called Rawāfiz (plural of Rāfizī), made 
proselytes to rifz and Shī'ī faith. They wrote treatises and books and 
delivered lectures on the tenets of their sect. They traduced and reviled 
the Khulafā-i Rashidin, "A'isha Siddiqa and all the eminent sūfīs. They 
indulged in homo-sexuality. They believed that the Our'án consisted 
of interpolations made by Caliph "Usmàn. The Sultan goes on to say 
that they were seized. When it was proved that they had strayed away 
from the right path and indulged in aberration, the extremists among 
them were executed (siyāsat). ‘The rest were given exemplary punishments, 
and paraded in public streets in an insulting manner (fashhir). Their 
books were burnt in public in order to uproot the mischief of the sect.* 
It would seem that Isn& ’Ashari life-style and postures of preaching were 
different from those of Isma'ilis. A compaign was started to disseminate 
informations about Shi'ism derived from the works on heretical sects. 
‘This was done in order to destroy the Sunni sympathies to Shī'ism. The 
Sirat-i Firüz Shahi, a florid and eulogistic account of Firüz Shah’s reign 
comprises a long section on Shī'ism grossly mis-representing the Shri 
faith® on the basis of the hostile Sunni literature. Makhdüm Jahaniyan 
Sayyid Jalal Bukhari also wrote a work on obscure Shi'i sects.* The 
Lata‘if-i Ashrafi, comprising the discourses of Sayyid Muhammad Ashraf 
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Jahangir Simnāni, also gives a distorted account of the Shī'i sects,*” 
although it pays glowing tributes to the Ahl-i Bayt and Imams.68 

Meanwhile the invasions of Timir over Iran from his base in Trans- 
oxiana destroyed the peace of that region. In 783/1381 his army seized 
Nishápür and Sabzwār.% Some patriots such as Mir Sayyid Mahmüd 
Bayhagi tried to resist the occupation of Sabzwar by Timūr's army but 
were swept away before the onslaught of the invader’s army. From 
thence Sayyid Mahmüd Bayhaqi moved to Mashhad and prayed at the 
tomb of Imam Riza‘. As he was illiterate, he invoked the Imàm's blessings 
for knowledge. It is said that the Imam appeared to him in a vision and 
rubbed his saliva on Mahmüd's tongue. This immediately made Mahmüd 
learned. 

From Mashhad, Mahmüd and the other Sayyids of Sabzwar known as 
Bayhaqi Sayyids moved to Kashmir. They were not able to reconcile 
themselves to the life in the Kashmiri court and moved to Delhi to the 
court of Sultan Ghiyasu‘d-Din Tughluq Shah IT (790-791/ 1388-89). The 
Sultan accorded Sayyid Mahmüd and his party a warm welcome. Sayyid 
Mahmiid impressed the Sultan with his extempore gasida and obtained 
the position of a nadim (boon companion). The Sultan urged Sayyid 
Mahmūd to take his (the Sultan’s) daughter as his wife but he advised 
the Sultan to marry her to his nephew for he himself had been bestowed 
with the title of dervish by Imam Riza‘. Consequently he had taken a 
vow to lead a celibate life, Tughlug Shah agreed and married his daughter 
to Mahmiid’s nephew Mir Sayyid Hasan. The territories around Dankawr 
and Jarja (near east Delhi) were assigned to them for their residence. 
Sanbhal was made their igta’.7 They crushed the lawless chieftains of 
Sanbhal and lived happily at Jarja.” 

In the wake of the Timür's invasion over India in 1398 the rule of 
the Delhi Sultans was swept away. The existence of the independent 
provincial dynasties which had already emerged both in the northern 
India and in the Deccan could no more be threatened by the Delhi 
Sultans. More provincial kingdoms emerged in the ninth/fifteenth century. 
They encouraged the Arabs, Iranians and Transoxianians to settle in 
their kingdoms and enrich their cultural and religious heritage. The 
Isnà 'Ashari Shii intellectuals practising tagiyya took the opportunity 
to obtain positions under the Sultans of provincial dynasties. They deve- 
loped friendship with the siifts and "ulamá who were respectful to Ali and 
Ahl-i Bayt. Some eminent sūfis uninhibitedly considered ”Alī as superior 


67 Lata‘if-i Ashrafi, pp. 169-70, 

68 Ibid., pp. 343-58. : 

69 Sharafu'd-Din "Alī Yazdi, Zafar-náma, Calcutta, 1885-8, pp. 323-25. 
70 Bahdristan-i Sháhi, British Museum Ms,, Rieu, ff. 27a-29b. 

71 Ibid., ££. 30b-31b. 


Shvism in Northern India 159 


to the other caliphs. For example Sayyid Muhammad Husayni bin 
Ja'far Makki, whose long life extended from the close of Sultan Muhammad 
bin Tughluq's reign to the early years of the reign of Sultan Bahlūl Lodi 
(855-94/1451-89), wrote in a letter dated Shawwal 824/September-October 
1421 saying that in India if some one happened to repeat the name of 
"Ali in some context he was deemed as a Rāfizī (Shi'i). He says, “By God! 
were I to repeat the sterling qualities of Ali Ihave perceived the beauty 
ofsun would lose its lustre [none would bother about sunshine]." Husayni 
goes on to say, “Self-sacrifice is the magām (station, meaning the highest 
point of achievement) of [Abü Bakr] Siddiq, munificence is the magam 
of ['Umar] Fārūg and generosity is the magām of "Usmàn but all the noble 
virtues and ethical excellence are found in the lord of futüwwa (spiritual 
chivalry i.e. 'Ali ibn Abi Talib). O Dear Friend!..... The climax of the 
prophethood is futiwwa. All those who have obtained the Divine percep- 
tion have been blessed with a small dose of water from the ocean of 'Ali's 
futiiwwa.”? 

The Manāgibu's-Sādāt by Qazi Shihābu'd-Din Dawlatābādī (d. 848/ 
1444-45), the author of a Persian exegesis of the Our än and other works 
on Arabic grammar and rhetorics adds a new dimension to the respect 
of Sayyids. In the Manāgibv's-Sādāt he clearly spells out that the Quranic 
injunction to love the Prophet's kinsfolk was confined to devotion to 
Fatima, ‘Ali, Hasan and Husayn and was imperative for the pious Sunnis. 
Those who obeyed the above injunctions were pious and worshippers 
of Allah, the rest were heretics, accursed and apostates.”? Shaykh Aman 
Panipati (d. 957/1550) believed that those who loved the Prophet should 
be imbued with the love for the Prophet’s Ahl-i Bayt. If the Shaykh during 
his lectures happened to see the children of Sayyids playing in the street 
he would stop and remain standing to show them respect."4 


>Alāčud-Dawla Simnani, Shah Ni*matu'llah Wah 
and Their Disciples 

The devotion to *Ali and Ahl-i Bayt in the fifteenth century sūfism and 
in Sunni beliefs was re-invigorated by the arrival of the disciples of Shaykh 
Ruknu‘d-Din ’Ala‘u‘d-Dawla Simnāni, and those of Shah Ni'matu'llah 
Wali to different parts of India. Shaykh > Alā'u'd-Dawla Simnani was born 
at Simnān in Zu'lhijja 659/1261. His father was the governor of Iraq under 
the Īlkhānid Mongol ruler Arghün (683-90/1284-91) and his uncle was 
avizier. ’Ala‘u‘d-Dawla joined the Ilkhānid court at the age of fifteen. In 
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1284 A.D. a vision aroused in him a desire for further mystical quests. He 
served the government for another two years but at the beginning of 
October 1286 he went on leave and later resigned. 

In early 1287 Simnàni moved to Baghdad and sat at the feet of the 
Kubrawiyya saint, Nüru'd-Din ’Abdu‘r-Rahman al-Isfara ‘ini al-Kasirgi 
(d. 717/1317). Arghün's dignitaries failed to persuade him to rejoin the 
government service. He performed pilgrimage to Mecca and Medina 
and then founded his own khāngāh at Sūfiyābād, near Simnān. After the 
conversion of the Īlkhānid Mongol Mahmüd Ghāzān (694-703 /1295-1304) 
by the Shi'i sūfi Sadru‘d-Din Ibrahim in 694/1295, many sifis became 
active proselytisers. Shaykh 'Alā'u'd-Dawla also stepped up his Islamic 
proselytising mission. He pioneered the opposition of the Wahdatu'l- Wujūd 
(Unity of Being) of ibn *Arabi and wrote several works on his own theory 
of Wahdatu'sh-Shuhüd. On 22 Rajab 736/6 March 1336 he died.5 

Shah (Sayyid) Ni’matu‘llah Wali was the son of Mir "Abdu'llàh and a 
descendant of Muhammad Bāgir, the fifth Imàm of the Isnā *Ashari 
Shi'is. He was born at Kirman in 730 or 731 /1329 or 1330 where his father 
had moved from Aleppo.” He spent most of his youth in Iraq to obtain 
” perfection in Arabic. At the age of twenty-four he visited Mecca and 
became the disciple of Shaykh 'Abdu'llàh al-Yāfi'ī, an eminent sūfi and 
historian (d. 768/1366-7). In the JVasab-i Khirga-i Ahmad Shah (table of 
: spiritual ancestry sent to Ahmad Shah Bahmani) he traced Yāfi'Y's spiri- 
tual ancestry from Shaykh *Abdu‘l-Qadir Jilani. He also traced the affilia- 
tion of his spiritual ancestors from the eighth Shi'i Imam "Ai ar-Riza‘?? ` 
(d. 203/818) through Ma'rūf Karkhi."5 The affiliation with Imam Riza‘ 
helped his descendants and disciples to embrace Shi’ism and to establish 
close relationship with the ruling Safawid family of Iran. 

Shah Ni”matu'llāh stayed in Mecca for seven years. At the age of thirty- 
two he left Mecca. He moved to Samarqand but the growing number 
of his disciples made him suspicious to Timür.? He left for Hirāt and ` 
from thence moved to Yazd attracting everywhere crowds of disciples. 
He spent the last twenty-five years of his life in Mahan near Kirman where 
he died on 22 Rajab 834/5 April 1431 at a ripe old age of more than one 
hundred lunar years. 
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Ni'matullàh enjoyed great respect of the Timirid ruler Shahrukh 
(807-50/1405-47). Shah Ni'matu'lláh invented a woollen crown of five 
tarks (gores). The gores indicated their devotion to the Panjtan (Prophet 
Muhammad, "A, Fátima, Hasan and Husayn). He then replaced it with 
a crown of twelve gores indicating their devotion to twelve Imáms.9? The 
Safawids designed their celebrated head-gear on the model of Shah N?’ matu- 
‘Wah’s crowns. The monopoly of preparing crowns for his disciples was 
given by the Shah to one of his disciples, Sayyid Minhaj by name. 

Shah Ni'matu'llāh. was an outstanding poet. His Diwün is well known 
for its apocalyptic poems declaring mystical phenomena relating to the 
Day of Resurrection. About 500 short tracts were also written by him. His 
Risāla dar manāgib-i Mahdi gives an account of the re-appearance of the 
twelfth Imam and reiterates the belief that he was alive, although hidden. 
According to the Shah the obedience to the Twelfth Imam was imperative 
for all Muslims.’ Nevertheless, in his Diwan he identifies Rafizis with 
Aba Bakr’s enemies and in that sense he claimed that he was not a Rafizi. 
Like other sūfīs, he paid tributes to the first three caliphs of Prophet 
Muhammad. 

In the fifteenth century the devotion of Iranian sūfis to twelve Imāms 
did not differ with those of the Shi’is. "Ali's futiizowa and mystical discourses 
to his disciple Kumayl ibn Ziyad became the key-stone of Iranian sūfi 
teachings. The developments paved the way for the conversion of the 
Sunnis to Shf'ism both in Iran and in India. 

The disciples of Shaykh ’Ala‘u‘d-Dawla Simnāni travelled to different 
parts of northern India and the Deccan. They visited the khangah of Banda 
Nawaz Gisü Darāz and imbued the aged saint with the proselytising zeal 
of ’Ala‘u‘d-Dawla Simnānī.* The indelible impact was, however, left by 
Mir Sayyid "Ali Hamadānī on the life of Kashmir. Sayyid `Ali Hamadani 
popularly known as Shah-i Hamadan in Kashmir was born in Hamadan. 
on 12 Rajab 714/22 October 1314. He obtained the sūfic training under the 
eminent disciples of Shaykh 'Alātu*d-Dawla Simnāni such as Shaykh 
Sharafu'd-Din Mahmüd bin ’Abdu‘llah al-Muzdaqàni and Taqiu‘d-Din 
Ali Dūrbastī. Before the death of Shaykh *Ala‘u‘d-Dawla Simnānī he 
could visit the great saint’s khangah at Sūfiyābād-Simnān and obtained 
benefits from the Shaykh's teachings. Before Shaykh *Ala‘u‘d-Dawla’s 
death Mir Sayyid ‘Ali Hamadani and Sayyid Muhammad Ashraf Jahangir 
Simnāni left Sūfiyābād-Simnān on their missionary tour to India. Sayyid 
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Muhammad Ashraf arrived in India much earlier than Mir Sayyid "Al 
but the latter reached Srinagar in 783/1381 during the reign of Sultan 
Qutbu'd-Din (1373-89). He was accompanied by a considerable number 
ofSayyids and sūfis. Mir Sayyid 'Ali travelled extensively throughout 
Kashmir leaving behind him approximately twenty eminent Iranian 
süfis, in different parts of the valley. 

After a stay of about three years he left Srinagar full of frustrations at 
Sultan Qutbu'd-Din's inability to introduce puritanically orthodox reforms 
in his kingdom. On his way back to Central Asia he died at Kunār in the 
vicinity of Pakhli, north-west of Kashmir on 6 Zu'lhijja 786/19 January 
1385. He was aged 73. His dead body was taken to Khuttalàn, now in 
Russian Tajikistan and was buried there. He is said to have written some 
170 treatises and books. Of these the Zakhiratw l-mulük dealing with the 
duties of the rulers and the Muslim social ethics is very important. His 
commentary on the Fusiisu‘l-hikam is also a big work. His treatise on the 
Muwaddaiu'l Qurba* verse of the Qur'àn ardently advocates the love for 
"Ali, Fatima, Hasan and Husayn. The Arba’in fi fazā'il Amiru‘l-mu‘minin 
by Mir Sayyid 'Ali is a collection of ahadis on "Alte superiority over the 
Prophet’s companions. In the Risāla-i futüwwa he says that the Prophet 
Muhammad made "Ali as the custodian of the knowledge of futiwwa and 
both the futiwwaand sūfi paths were interlinked. His Awrad Sathiyya com- 
prises touching invocations to God, repeats Divine Names rhythmically. 
Their deep emotional sensitivity is far-reaching. The Awrād khamsa by the 
Mir invoke devotion to the Prophet, 'Ali, Fatima, Hasan and Husayn. 

The recitation of the Awrad fathiyya and the dwrād khamsa in the mosques 
of valley was strongly opposed by Sayyid Ahmad Kirmani—an orthodox 
Sunni of the fifteenth century. Possibly he saw into the versions of the 
Awrads prevalent at that time the seeds of Shi’ism. It is said that in a vision 
he saw Mir Sayyid 'Ali Hamadani with a spear pointing to his chest and 
heard the Mir upbraid him for his opposition to the Awrad. Kirmani who 
had left Kashmir for Central Asia returned from Baramula and proclaimed 
the restoration of the recitation of the Awrdd.85 Perhaps Kirmāni's efforts 
to stop the recitation of the Awrād did never meet with success. 

Mir Sayyid 'Ali's son Mir Muhammad (b. 744/1344) arrived in Kashmir 
in 796/1393, providing the much-needed leadership to his father's disciples 
in Kashmir. He converted Sultan Sikandar's Brahmin prime minister 
Sühà Bhatt to Islam and changed his name to Sayfu'd-Din. Under the 
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influence of Mir Muhammad and Sayfu‘d-Din, Sultan Sikandar (1389- 
1413), who had also become the Mir’s disciple, plunged himself into the 
task of the destruction of ancient temples. The discriminatory laws against 
the Hindus were introduced. The Mir stayed in Kashmir for about twelve 
years. The Sultan's gradual indifference to the militant orthodoxy promp- 
ted Mir Muhammad to leave Kashmir for ever. Some eminent disciples 
of Mir Muhammad, however, chose to settle in the valley and enjoyed 
high position in the administration. l 
Among the disciples of Mir Sayyid 'Ali Hamadani Khwaja Ishaq 
Khuttalani occupied a very important place. Khuttalani’s disciple 
Sayyid Muhammad Nar Bakhsh was a descendant of the seventh Imam 
Masa al-Kāzim. His father Muhammad bin ' Abdu'llàh was born in Qatif 
and his grandfather in Ahsa (Bahrayn). Consequently Sayyid Muhammad 
styled himself Ahsawi in some ghazals. His father moved to Mashhad to 
visit the tomb of Imam Riza‘. From thence he left for Oā'in (Qahistan) 
and settled there. It was at Oā'in that Sayyid Muhammad. was born in 
795/1392-93. At the age of seven. he memorised the Qur‘an. His precosity 
enabled him to complete his süfic training very expeditiously. His sūfi 
guide Khwaja Ishaq Khuttalānī, a distinguished disciple of Mir Sayyid 
'Ali Hamadani, was so deeply impressed with him that he awarded his 
pir Sayyid 'Ali Hamadani’s khirqa to Sayyid Muhammad and bestowed 
on him the honorific title Nir Bakhsh (Bestower of light). Khuttalānī 
authorised Nar Bakhsh to train disciples independently and transferred 
most of his disciples to the care of Nir Bakhsh. Khuttalàni did not hesitate 
to declare that he considered Nar Bakhsh as his pir (sūfi guide) and not a 
disciple. The Sunni expectations of the appearance of Mahdi at the end 
of the Islamic millennium prompted Khuttalani to bestow on Nir Bakhsh 
the title of Mahdi. Nür Bakhsh’s Sayyid ancestry, his name Muhammad 
(the Prophet’s name), his perspicacity and piety made him the rallying 
point of all sections of Muslims. The credulous Muslims believed Nir 
Bakhsh as Mahdi but the surviving poems and tracts of Nar Bakhsh justify 
neither the fulsome claims of his admirers nor the ruthless persecution 
of his enemies. Khuttalani, however, believed that the time was ripe to 
overthrow the rule of worldly power, and restore the pristine purity of 
Islam. Nar Bakhsh did not agree, for he considered that the Timürid 
power was firmly established and could not be uprooted. In 826/1423 
Ehuttalàni raised the standard of rebellion in a valley near Khuttalàn 
against Timür's successor Shahrukh (807-850/1405-1447). The uprising 
did not succeed. Khuttalini and his followers were executed near Balkh. 
Nar Bakhsh was taken to Hirat but his pleadings that no Muslim had ever 
been injured by him fell on deafears. He was incarcerated near Hirat and 
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was later on sent to Shiraz where he was released by the local governor. 
Travelling through Basra, Hilla, Baghdad, Karbala and Najaf he went 
to Kurdistan where he was again declared as an Imam by the local tribes. 
Shahrukh who was in Azerbayjàn had him arrested but Nür Bakhsh 
escaped. At Khalkhāl he was again taken captive and brought to Hirat. 
There at Shahrukh’s orders he publicly recited Quranic verses to refute the 
allegations that he was the promised Mahdi. He was ordered to lead a 
quiet life. Shahrukh, however, got suspicious of him again and trans- 
ferred him in chains to Tabriz. There he was again released and travelled 
to Shirwàn and Gilàn. Wherever he went large crowds rallied round him. 
After Shahrukh's death Nür Bakhsh moved to Ray near Tehran and died 
there in 869/1464-65 at an age of seventy three.97 

Two letters written by Nür Bakhsh are available in the British Museum 
Persian manuscript Nuskha-i Jami’-al murāsilāt uli'l-albāb. Yn a letter he 
wrote that he had descended from the noblest family on the earth. His 
mastery over literature and sciences was unsurpassable. Addressing his 
contemporaries he wrote, “You should be proud of livingin the age of the 
imam (leader) of the awliya (süfi-saints). “O Countrymen! Vie with one 
another in helping the essence of the Sultans of Al-i Aba (descendants of 
Hasan and Husayn). Getting out of the darkness of taglid (blind following), 
come to the spring of tahqiq (research). O seekers of ma’rifa (gnosis) ! 
Search for the knowledge of Certainty. O Members of elite! Make efforts 
to gain (Divine) truth and sincerity! O common folk! Put on the garments 
of piety.” He concludes that the hadis, “One who dies without recognizing 
the Imam of the age dies the death of pre-Islamic Arabians ( jāhiliyya)”, 
had prompted him to make revelations about his ownself so that no 
pretext of ignorance might be left with the people. He claimed that he 
was the only expert of the shari’a, tariga and haqiga among the Prophet's 
descendants. His eminence as an 'alim and a sūfi guide had made 
obedience to his teachings imperative.5 

Nür Bakhsh's works have not yet been published. His Diwan in the 
British Museum® comprises 470 couplets. They are imbued with the sūfic 
teachings of ibn "Arabi. One of the poems says that the principal 
objective behind the creation of the universe is to produce the Perfect 
Man. Benefiting by his nom de plume *Nür he identified God with 
Nar (light). The nar of wilaya (light of sainthood) is connected with 
His promised mazhar (manifestation) through "AN. Some poems frantically 
eulogise "AR, his generosity and futawwa. A poem urges people to fight 
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fiercely for Islam like 'Ali and make it strong like steel. This would, 
prophesied Nür Bakhsh, destroy infidelity, prevarication and tyranny. 

Nar Bakhsh is also said to have written a book entitled the Kitābwl- 
i’tigadiyya. Yt was published at Lahore in 1342/1923-24 and outlines Islamic 
beliefs. According to the Ladakh traditions the Sirajw l-Islám published 
at Mathura in 1333/1914-15 is identical with the Figh ahwat which we 
shall be discussing in subsequent pages. The printed edition contains the 
Arabic text and the Persian translation and commentary. 'The work was 
not available to us and we can make no comments although Mawlawi 
Muhammad Shafi’, a competent scholar, had no doubts in his mind that 
the Siraju‘l-Islam and the Fiqh ahwat were identical.9? 

The Shi'i teachings in the works of Nür Bakhsh are enigmatical. His 
life was a toilsome struggle under challenging circumstances but his son 
Shah Qasim Fayz Bakhsh?! lived in the favourable reigns of Sultan Husayn 
Baygarā (873-911/1469-1506) who ruled over Khurāsān and that of 
Shah Ismā'il Safawi (907-930/1501-1524). After his accession to the 
throne in 873/1469 Sultan Husayn Baygarā had decided to have the 
khutba read in the name of the twelve Imàms but his prime minister Mir 
'Ali Shir Niwa‘i (d. 906/1501) and some other authorities, according to 
Bābur, stopped him from doing so. Possibly the sūfi poet Nüru'd-Din 
'"Abdu'r-Rahmán Jami (b. 817/1414, d. 898/1492) and his associates also 
prevented Sultan Husayn Baygarā from accepting the Shii faith. This was 
a unique decision for it took place much earlier than the accession of 
Shah Ismā'il Safawi to the throne. The political threats involved in 
alienating the Sunni leadership prompted Sultan Husayn Baygarā to 
reverse his decision. Nevertheless, the growing Shi'i influence in the 
region cannot be under-estimated. According to Qazi Nūruʻllāh Shustari, 
once Sultan Husayn Baygarā fell seriously ill. He invited Shah Qasim 
Fayz Bakhsh to pray for his recovery. The improvement in Sultan's health 
enhanced the prestige of Shah Qasim to the utter disappointment of Sunni 
leaders such as Jami and the descendants of Taftázani. They urged the 
Sultan to invite Shah Qasim to deliver public lectures. Their principal 
objective was to humiliate the Shah by putting awkward questions and to 
make him look ignorant but they told the Sultan that they wished that a 
large number of people might be benefited by the Shah’s teachings. The 
Sultan consented. After the congregational prayers the Shah began to 
deliver a lecture on La Ilàhà Illa‘llah (There is no God but Allah). Jami 
interrupted and asked the Shah to allow him to ask questions on La Ilāhā 
Illa lah. The Shah said, “I had heard in Iraq that you were sceptical and 
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questioned the belief in ’Alt an Wali-Allah (Alī is Allah’s friend). Tt now 
appears that you are sceptical even over Là Ilaha Illallāh'* The audience 
began to laugh. The Shah recited the fütika and ended the talk. After some 
time Shah Qasim moved from Hirāt to Ray. Shah Isma’il Safawi held 
him in great respect. In 927/1520-21 he died.® 

In Hirāt Shah Qasim promoted the belief in 'Ali an Wali-Allah under 
the guise of Nir Bakhshiyya tenets but in the Safawid Iran he openly 
strengthened the Shī'i beliefs. In Kashmir even during his own life time 
Nür Bakhsh had come to be regarded as the Perfect Man of ibn *Arabī's 
terminology in whose image the creation was made. 'The execution of 
Khuttalani brought to an end the aspect of Mahdiism in Nar Bakhsh's 
teachings. What remained was the ’izfan (gnosis) deeply rooted in the love 
of 'Ali and Ahli Bayt. Naturally the Shī'īs believed that Nir Bakhsh 
was a Shī'i practising tagiyya. The Shīism of his son Shah Qasim is 
indisputable. 


Shrism in Kashmir 

The devotion to "Ali and Ahl-i Bayt among the Kashmiri Muslims was 
strengthened by the arrival of Sayyid Mahmüd of Sabzwār and the party 
of Bayhaqi Sayyids. Sultan Sikandar (1389-1437) of the Shah Mir dynasty 
accorded them warm welcome. Sayyid Mahmüd wedded his brother 
Sayyid Muhammad’s daughter known as Bayhaqi Begum to Prince Shahi 
Khan who later ascended the throne and was known as Sultan Zaynu‘l- 
*Ābidin. Sayyid Mahmūd's relations with Sultan Zaynu‘l-’Abidin’s 
predecessor "Ali Shah (1413-1420) were, however, not cordial. Sayyid 
Mahmūd again moved to Jarja and built there a mosque and a langar- 
Khana (alms house). One of his nephews settled in Nawshahra and fell 
fighting against Jasrath Gakkhar in Rabi’ I 837/ October 1433. His death 
was deeply mourned in Jarja and in Delhi. Some Bayhaqi Sayyids did 
not move out of Kashmir. In the reign of "A Shah’s successor Sultan 
Zaynu‘l-’Abidin (1420-1470), the Bayhaqi Sayyids obtained considerable 
hold over the administration because of the influence of Sultan Zaynu'l- 
"Abidin's wife, Taj Khātūn known as Bayhaqi Begum over her husband. 
She survived until the very old age of the Sultan and her intellectual 
faculties were an asset to Sultan Zaynu‘l-’Abidin.™ 

After the death of Sultan Zaynu'l-* Ābidīn the Shah Mir dynasty began 
to decline. His successor Haydar Shah (1470-72) was a drunkard. 
Haydar's son and successor Hasan Shah (1472-84) was also a drunkard 
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and a philander. Nevertheless he adhered to the policy of peaceful co- 
existence with other religious communities carved out by Sultan Zaynu'l- 
*Ābidīn. He appointed his father-in-law Sayyid Hasan Bayhaqi (a son- 
in-law of Sultan Zaynu'l-”Ābidīn) as his prime minister. Sayyid Hasan 
reconquered Baltistan which had been conquered by Sultan Shihabu‘d-Din 
(1354-73) but had become independent. Even Sultan Zaynu‘l-’ Abidin’s 
conquest of Baltistan was short-lived. The Kashmiri nobles, however, did 
not co-operate with him. Sayyid Hasan’s daughter made her seven years 
old son, Muhammad Shah (1484-86) as the successor of her father who 
died of wine and venery. The control of the government was re-assumed 
by his maternal grandfather Sayyid Hasan. He was ardently devoted to 
the laws of the Sunni Shari'a and did not care for the Kashmiri opposition. 
The Sayyids supported their leader Sayyid Hasan but failed to crush the 
local uprisings. They fought valiantly but sustained repeated defeats and 
were forced to leave Kashmir in 1484. The khangah of Mir Sayyid 'Ali 
Hamadani was burnt. The Kashmiri leaders began to scramble for power 
and the decline of the Shah Mir dynasty became imminent. In the first 
reign of Fath Shah (1486-93) Bayhaqi leaders again returned and assumed 
power. 

The Bayhaqi Sayyids belonged to the Shi'i region of Sabzwār. Their 
cousins in Jarja remained Shi'is under tagiyya but the political expediency in 
Kashmir had made them the rivals of Shī'ī Chaks. They did not, however, 
abandon the framework of the devotion to the Ahl-i Bayt introduced by 
Mir Sayyid 'Ali Hamadāni and his disciples in Kashmir. 

The decline of the Shàh Mir dynasty was marked by the rise of the 
Chaks to power. They are said to have moved from Dardistan to Kashmir 
in the reign of Raja Suhadeva (1301-20). Most prominent among them 
such as Shams Chak, son of Hilmat Chak, moved from Gilgit, which was 
and is predominantly a Shi'i region, to Kashmir.” During the early rulers 
of Shah Mir dynasty the Chaks of Gilgit also practised tagiyya but it was 
the influence of Mir Shamsu‘d-Din "Iraqi that made them Shi'is, openly. 

Fath Shah appointed Shams Chak the leader of the Chak tribe as his 
prime minister 28 The Bayhaqi Sayyids who had again gained strength 
in Kashmir overthrew Shams Chak in a battle in 1493. Both Fath Shah 
and Shamsi Chak fled to Delhi.?" Muhammad Shah (1493-1505) who had 
earlier ruled from 1484 to 1486 was again crowned as king but the Kash- 
miri dignitaries once more united to overthrow him. Muhammad Shah 
was defeated and Fath Shah became the Sultan for the second time. He 
ruled from 1505 to 1514. Shams Chak was appointed the prime minister. 
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The Sayyid leaders were slaughtered. Shams Chak became the victim 
of the jealousy of Kashmiri leaders such as Ibrahim Māgre and Mūsa 
Rainā. Fath Shāh also supported them. After four months of prime 
ministership Shams Chak was defeated and imprisoned. Mūsa Rainā 
was made prime minister.** It would not be out of place to outline here 
the career of Mir Shamsu'd-Din 'Iráqi who firmly established Shī'ism in 
Kashmir. 

Mir Shamsu'd-Din was the descendant of Imam Misa al-Kazim. He 
was born in the village Kund near Solghān. He obtained a high literary 
and religious education under Mir Sayyid Muhammad Nir Bakhsh’s 
son Shah Oāsim.*% In 1481 Sultan Husayn Bayqara of Hirat sent Mir 
Shamsu‘d-Din as his envoy to Hasan Shah (1472-84). The gifts brought 
by the Mir included Sultan Husayn Baygarā's own jacket. He stayed in 
Kashmir for eight years. As a disciple of Shah Qasim whose father Mir 
Sayyid Muhammad Nir Bakhsh belonged to the sif? order of Mir Sayyid 
"Ali Hamadānī, Mir Shamus‘d-Din seems to have been warmly welcomed 
by the Kashmiri süfis of the Hamadāniyya-Kubrāwiyya order. Mir 
Shamsu'd-Din became the disciple of Shaykh Ismā'il Hamadani- 
Kubrawi, the son of Shaykh Fathu'llāh Hafiz, the latter being a disciple 
of Sayyid "Alt Hamadani’s Kashmiri disciple Shaykh Ahmad. Shaykh 
Isma’il was also an eminent scholar. The friendship between Shaykh 
Ismā'il and Mir Shamsu‘d-Din boosted the prestige of the latter as a 
scholar and a sūft. Sultans Hasan Shah and his successors F. ath Shah and 
Muhammad Shah financed the expenditures of Shaykh Isma'il's khangah, 
seminary and the library. Hasan Shah had appointed him the Shaykhu‘l- 
Islam. Nevertheless Shaykh Isma'il led a retired life and was devoted to 
teaching and ascetical exercises.1 After his first accession to the throne 
Sultan Fath Shah sent back Mir Shamsu‘d-Din to Sultan Husayn Baygarā. 
The latter offered no position to Mir Shamsu'd-Din and he joined his spiri- 
tual guide Shah Qasim at Ray. The Mir's visit to Kashmir was very fruit- 
ful in preparing ground for the propagation of Nür Bakhshiyya süfism. He 
had developed friendship with the eminent di gnitaries of Kashmiri Sultans. 
The Rainās, the Chaks and the disciples of the successors of Mir Sayyid 
"Ali Hamadānī and other siifis devoted to "Ali and Ahl-i Bayt were deeply 
impressed of the Mir. The Nir Bakhshiyya teachings of Mir Shamsu‘d-Din 
paved the way for propagation of Shī'ism by him thereafter,100 

The success of Shah Isma’il Safawi in converting Iranian Sunnis to 


98 Thid., ff. 83b-84a. 

99 Tukfatu'l-ahbāb by an anonymous author. Oriental Research Department, Sri- 
nagar, p. 3. 

100 Sayyid "Ali, Tavikh-i Kashmir, ff. 21b-23b; "Abdu'l-Wahhāb Nuri, Futūhāt-t Kubrā- 
wiyya, Oriental Research, Department, Srinagar, ff. 79b-80b; Dāwūd Mishkati, 
Asraru‘l-abrar, Oriental Research Deptt., Srinagar,.f. 112b. 


Shī'ism in Northern India 169 


Shī'ism prompted Shah Qàsim to depute Shamsu‘d-Din to Kashmir as 
a Shi'i missionary. About the end of September 1501 Mir Shamsu‘d- 
Din left Ray with a party of süfis and their families. Paying homage to the 
tomb of Imam Riza‘ at Mashhad, the party set off for Kashmir via Qan- 
dahar, Multan and Salt Range. Early in the spring of 1502 they entered 
Srinagar via the Punch-Baramula route. Although Shaykh Isma’il, the 
supporter of Mir Shamsu‘d-Din was alive, he had assigned the administra- 
tion of his khāngāk to his disciple Baba ^Ali Najjar who had been secretly 
converted to Shi’ism by Mir Shamsu'd-Din during his first visit to the 
Valley. The Baba made over the control of his disciples to Mir Shamsu'd- 
Din. He used to call Mir Shamsu‘d-Din a khalifa of Sayyid Muhammad 
Nür Bakhsh adding that the Mir had resigned his position. in Sultan 
Husayn Bayqará's court to become a Nar Bakhshiyya missionary.19? The 
khāngāh and seminary of Shaykh Ismā'il, however, remained under the 
control of his son, Shaykh Fathu'llāh who was an inveterate enemy of 
Shi'ism. The number of Baba Najjár's disciples who embraced Shi'ism is not 
known but among the distinguished converts were Kaji Chak and Misa 
Raina, although both scrambled to seize political power independently. 
Mūsa Raina gave the Mir land at Jadibal in Srinagar and finances to 
build his kkāngāk. Its foundation was laid in 1503-04 and the edifice was 
completed a year later. The site was a Hindu temple. Sayyid Muhammad. 
Bayhaqi, the prime minister of Muhammad Shah (1493-1505) whose 
ancestors belonged to the Shī'i region of Sabzwar, strongly opposed Mir 
Shamsu'd-Din's Shii proselytization in his political interest. Malik 
"Usmàn, an influential Kashmiri dignitary was also bitterly hostile to Mir 
Shamsu‘d-Din. The orthodox Sunni 'ulamá' and süfis were united to oppose 
Mir Shamsu‘d-Din. Finding his stay in Srinagar difficult Mir Shamsu‘d- 
Din moved from Kashmir with a number of his followers to Skardu in 
Ladakh. In about two months of his stay he converted considerable 
number of Buddhists in Ladakh to Shi'ism. When Fath Shah (1505-14) 
ascended the throne for the second time he invited Mir Shamsu‘d-Din 
back to Kashmir. Misa Raina assisted by Mir Shamsu‘d-Din unleashed 
a reign of terror against the Hindus. The temples and Hindu centres of 
learning which had been rebuilt in the reign of Sultan Zaynu'l- Abidin 
were destroyed. The Hindus were persecuted, killed and forcibly converted 
to Islam. The khangah of Mir Sayyid Ai Hamadani was rebuilt and 
decorated exquisitely. According to the author of the Bahàristán-i Shahi 
the efforts of Mūsa Raina and Mir Shamsu'd-Din led to the conversion 
of 24,000 families into Islam? by which Shi’ismis meant. This is possibly 
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an exaggeration. Nevertheless, Shi'ism found a firm foot-hold in Kashmir 
and in Ladakh. 

The defeat and death of Shams Chak in the reign of Fath Shah reduced 
the Chak tribe to miserable pecuniary difficulties. Their eminent leaders 
such as Kaji Chak had to serve as foot-soldiers under Malik 'Ali Raina, 
the son of Mūsa Raina. When Mūsa Raina decided to send a military 
expedition against Tibet under his son Ali Raina, the Chaks had no money 
to furnish horses or troopers. They approached Mir Shamsu‘d-Din who 
offered them large sums of money, and a huge quantity of rice and wheat 
flour. He beckoned to Kaji Chak whose ear was severed in a. night attack 
on Supur and predicted his rise to power. He urged Kaji Chak to solemnly 
take a pledge in the name of God to dispense even-handed justice and to 
promote the Islamic faith. Kaji Chak was terribly scared lest the proph- 
ecies of the Mir were reported to Müsa Raina. He simply bowed before 
the Mir and promised to comply with his orders. The Mir, however, put 
his cap on Kaji Chak’s head and added that he (the Mir) was symbolically 
crowning him (Kaji Chak) as a king.195 

Kaji Chak recruited an army with the Mir’s finances. The ascendancy 
of Müsa Raina did not, however, last long. His main supporter Ibrahim 
Magre turned against him. In 1513 Mūsa Rainà was defeated in the 
battle field at Zialdrakar near Srinagar and was killed on his way to 
Delhi.106 

The political turmoil following the death of Müsa Rainà helped Kaji 
Chak to seize power. Many Hindus who had been forcibly converted to 
Islam reverted to their former faith under the influence of Kantha Bhatt, 
a Hindu evangelist. In 1516 Fath Shah was overthrown and the fugitive 
ruler, Muhammad Shah (1 514-15) ascended the throne for the third time. 
He appointed Kaji Chak as his prime minister. In fulfilment of his earlier 
pledge he began to rule under the guidance of the Mir. The reconstruc- 
tion of the khāngāk of Mir Sayyid *Alī Hamadani was completed. Mir 
Shamsu‘d-Din urged Kaji Chak to inflict capital punishments on the 
Muslim apostates. Kaji Chak and his advisers agreed to comply with the 
Mir’s orders. On 10 Muharram 924/22 January 1518 about seven to eight 
hundred apostates were killed. By 926/1520 all the Hindu leaders were 
subdued. The movement of Kantha Bhatt to re-convert Muslims to 
Hinduism was crushed. Mir Shamsu‘d-Din’s efforts firmly re-established 
the prestige of the Muslims. The Shi'is became very powerful. 

In 932/1526 Mir Shamsu‘d-Din died and was buried in his khangah at 
Jadibal. Two years later Kaji Chak deposed Muhammad Shah and made 
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his son Ibrahim Shah (1528-29) as the king. A year later the Magres and 
some other leaders including Regi Chak defeated Kaji Chak with the help 
of the reinforcement obtained from the Emperor Babur and placed Fath 
Shah’s son Nazuk Shah (1529-30) on the throne. Finding the rule of 
Nāzuk Shah, unacceptable to Kashmiris, the Magre leader Abdal crowned 
Muhammad Shah (1530-37) as the king for the fifth time. In October- 
November 1531, Bábur's son Mirza Kamran and the half brother of 
Humāyūn seized Srinagar and brutally massacred the Kashmiris. The 
Kashmiri leaders such as Abdal Māgre and Kaji Chak patched up a truce 
and expelled the Mughals out of Kashmir. 

Before long Kashmir was deprived of peace by Mirza Haydar Düghlat's 
invasion. As a commander of Sultan Sa'id Khàn of Kashghar the Mirzà 
conquered Baltistán and Ladakh in 1532. He then marched upon Srinagar. 
Some Kashmiris treacherously acted as his guides. The brutality and 
plundering of Kashghar army, however, united the local population 
‘against the invaders. A call to jihad was raised by the *ylama‘. Fortunately 
for the Kashmiris the rivalries of the leaders of the Kashghar army against 
Mirza Haydar and the scrambling of Kashghar troops to return to their 
home forced Mirza Haydar to patch up a peace with the Kashmiri leaders 
and to leave Kashmir in May 1533. The invasion of the Kashghar army 
devastated the agricultural fields of Kashmir, Food stuffs disappeared and 
the famine raged for about ten months.H? 

In 1537 Muhammad Shih died and Kaji Chak became the king maker 
raising successively two sultans, Shamsu'd-Din (1537-40) the son and 
successor of Muhammad Shah and Shamsu‘d-Din’s brother Isma’il Shah 
to the throne. Kaji Chak promoted Shi'ism but his rule was fair and he 
treated the nobles and peasants generously. He divided the kingdom bet- 
ween himself, Sayyid [brahim Bayhaqi a son of Sayyid Muhammad and 
Sultan Ismā'il Shah. Before the division could obtain a chance to work, 
Kashmir was again invaded by Mirza Haydar Dūghlāt. 

Mirza Haydar whose name was Muhammad Haydar was a grandson 
of Chaghatay Khan Yünus and a cousin of Babur. He was born in 905] 
1499-1500. After the death of his father in 914/1508 he left Bukhara for 
Kabul. Babur patronized him and he fought in Babur’s campaigns of 
Bukhara and Samarqand. In 918/1512 he deserted Babur and joined 
Sa'id Khan, the Mongol Prince of Farghānā. He played a prominent 
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role in Sa'id Khān's Project of consolidating the remnants of the Mongol 
principalities under a centralized authority. Their capital was Kāshghar. 
It was as a commander of Sa’id Khan that he had earlier invaded Bāltistān, 
Ladakh and Kashmir. After Sa’id Khān's death in 939/1533, Mīrzā 
Haydar could not live with Sa'īd Khān's successor Rashid Khàn, although 
he dedicated his Tarikh-i Rashidi to Rashid Khàn.!? Mirza first joined 
Mirza Kamran, then met Humāyūn at Agra who had returned sustaining 
crushing defeat at Chausa on 9 Safar 946/20 June, 1539 in his war against 
the Afghan adventurer Sher Shah. Humāyūn addressed him as dist (friend) 
in war councils. Under Humāyūn's command Mirza Haydar fought 
against Sher Shah near Qanauj on 10 Muharram 947/17 May, 1540. 
The Mughals were defeated and took to their heels.!13 On 1 Rabi” I 947/6 
July 1540 Humāyūn held a hurried council of the crest-fallen Mughal 
noblemen at Lahore. Mirza Haydar suggested that the Mughal princes 
should be ordered to seize mountain slopes and he (Mirza Haydar) himself 
would occupy Kashmir within two months. He suggested that the Mughal 
families might then be sent to Kashmir and Sher Shàh should be forced 
to fight the Mughal princes near Sirhind hills. He believed that his strategy 
would crush Sher Shah. Mirza Haydar’s hopes were not naive for he had 
already been invited by Abdāl Māgre and Regi Chak to overthrow Kaji 
Chak.114 

Humāyūn, however, gave Mirza Haydar 400 troopers and allowed him 
to proceed to Kashmir. The Mirza recruited some more troopers. Abdal 
Māgre and Regi Chak met him near Nawshahra. Kaji Chak, Sayyid 
Ibrahim Bayhaqi and Isma’il Shah marched against the Mirza but the 
latter seized the valley on 22 November 1540 by a surprise D8 The Mīrzā 
who had sufficient experience of the nature of Kashmiris divided the valley 
into three ruling regions. For the time being Nazuk Shah was retained on 
the throne and Abdal Māgre was appointed the prime minister. Following 
the tradition of the defeated Kashmiri noblemen, Kaji Chak and Isma’il 
Shah waited on Sher Shah for reinforcement. Like his predecessors Sher 
Shah also saw in Kaji Chak's request for help an easy way to conquer 
Kashmir. He showed considerable respect to his guests; admired Kaji Chak 
for obtaining innumerable serious injuries in wars. He gave Kaji Chak 
the title Khan-i Khānān and placed 5,000 troopers and two elephants under 
the command of the Afghan commander ”Ādil Khan and Husayn Khan 
to recover Kashmir from Mirzà Haydar's hands. In August 1541 the 
strong army of Kaji Chak and Afghan allies was defeated by Mirzà Haydar 
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and they fled to Delhi. Kaji Chak made one more bid to drive out the 
Mughals from Kashmir but was again defeated and fled to the Panjab 
hills. In September 1544 he died at Thana." He was an indefatigable 
warrior and an influential commander. His devotion to Shi'ism made 
the Chaks as devout Shi’is. 

* In Kaji Chak’s life time Mirza Haydar was very conciliatory towards 
the Shi'is and Nir Bakhshiyyas. He visited Mir Shamsu‘d-Din’s tomb 
taking Regi Chak with him, entered into it respectfully and recited fatiha. 
According to the author of the Baharistan-i Shahi, the humility and meek- 
ness shown by Mirza Haydar were designed to please Regi Chak. After 
Regi Chak’s rebellion in 1543 and Kaji Chak's death Mirzaà Haydar 
regained his true colour of Sunni orthodoxy and a die-hard Mughal 
imperialis." The devotees of "Ali and Ahl-i Bayt were brutally perse- 
cuted. The khāngāk of Mir Shamsu‘d-Din was destroyed. The Mir's son 
Shaykh Dāniyāl fled to Skardu but was taken captive. For about one year 
he was kept in prison and tortured. According to the Bahāristān-i Shahi 
false depositions were obtained from heretics and irreligious people by 
bribing them. He was accused of reviling the first three caliphs and 
A'isha. Qàzis Habib, Ibrahim and 'Abdu'l-Ghafür ordered for his 
execution. One of the Mirzà's friends, Mulla 'Abdu'llāh urged the 
Mirza to refrain from killing Shaykh Dāniyāl but Mirza Haydar brushed 
aside his recommendations saying that the interest of the stability of his 
kingdom, had made Shaykh Dāniyāl's execution as imperative. On 24 
Safar 957/14 March 1550 he was executed. One of Daniyal’s disciples 
secretly took away his head, next day another disciple brought a boat and 
took away his trunk and buried them separately. After the death of Mīrzā 
Haydar, the followers of Mir Dāniyāl buried his head and body 
together in Mir Shamsu‘d-Din’s tomb. The author of the Baharistan-t 
Shahi ascribes the fall of Mirza Haydar to his barbarity and to the slaughter- 
ing of innocent people.'!$ Mirza Haydar himself says, “The people of 
Kashmir were [formerly] all Hanafi, but in the reign of Fath Shah, the 
father of this Sultan Nadir [Nazuk], a man of the name of Shams came 
from Tālish in Iraq who gave himself out as a Nürbakhshi. He intro- 
duced a corrupt form of religion, giving it the name of Nürbakhshi and 
practised many heresies. He wrote a book for these cowardly people 
called Fikh-i Ahwat (Figh-i ahwat) which does not conform to the teachings 
of any of the sects, whether Sunni or Shi'a. [These sectaries] revile the 
companions of the Prophet and *A‘isha, as to the Shi'as, but contrary to 
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the teaching of these latter, they look upon Amir Sayyid Muhammad 
Nürbakhshi as the Lord of the Age and the promised Mahdi. 

“They do not believe in the saints and the holy persons in whom the 
Shi'as believe, but regard all these as [appertaining] to Sunnis. [Shams] 
introduced many impious practices and infidel beliefs, and gave his 
heretical sect the name of *Nürbakhshi'. I have seen many of the Nur- 
bakshi elders in Badakhshān and elsewhere. I discovered that outwardly 
they follow the precepts of the Prophet and hold with the Sunnis. One 
of the sons of this Amir Sayyid Muhammad Nürbakhsh showed me his 
tract. Init was written: ‘Sultans, Amirs and fools [or ignorant] maintain 
that worldly power cannot be combined with purity and piety.’ But this 
"is absolutely false, for the great prophets and apostles, in spite of their 
missions, have exercised sovereignty, and have likewise striven diligently 
after those other matters D. e, purity and piety], as for example, Joseph, 
Moses, David, Solomon and our Prophet, sages such as Abū Bakr, "Umar, 
"Usman and 'Ali were also rulers. 

"Now this is opposed to the belief of the Nürbakhshis of Kashmir, and 
isin accordance with that of the Sunnis. That book, the Fikh-i Ahwat, which 
is celebrated in Kashmir, I sent, complete to the *ulamā' of Hindustan, 
who repudiated it and wrote on the back of it, a decree ( (fatwa) of remons- 
trance as follows: ‘In the name of God the Merciful. Oh God! show 
unto us the truth in its reality, and the false, wherein it is void ; also show 
us things as they are.’ After perusing the book and weighing its contents, 
it seemed clear [to us] that the author of it was of a false sect, who 
had gone against the book and the Sunna, and did not belong to any 
denomination of the people of Truth. His pretension is that God hath 
commanded him to do away with all differences among the people; 
[Firstly] in the development of ordinances of the Holy Law, and to make 
them as they were in his time, with neither increase nor diminution ; and 
[Secondly] in the fundamental principles among all the peoples of the 
earth. [In this] he is certainly lying, and inclined to heresy and schism. 
It is the duty of such as have the power, to obliterate such a book, and a 
religious necessity for them to stamp out and extirpate this sect; to prohi- 
bit persons from following it and acting according to its dogmas. If they 
persist in their belief and abandon not their false creed, it is necessary for 
the security of Musulmans, from their evil example, to repulse them with 
chastisement and [even] death. If they repent and abandon the sect, 
they must be commanded to follow the teaching of Abū Hanīfa.”1!9 

As we have already mentioned, the Figh ahwat was written by Nir 
Bakhsh himself. The Sirdju‘l-Islam is known as a work of Imamiyya figh. 
Mirza Haydar does not mention the name of the Indian *ulamā' who 
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issued fatwa against the Figh ahwat. It would seem that Mir Shamsu‘d-Din 
was condemned on the basis of some garbled version of the Figh ahwat. 
Possibly Humāyūn's favourite Mulla Makhdümu'l-Mulk Sultānpūri and 
his associates were consulted by Mirza Haydar. No wonder that they 
recommended the destruction of the book. 

Mirza Haydar was equally hostile to the Kashmiri sgfis. He says, “At 
the present time in Kashmir, the sifis have legitimatised so many heresies, 
that they know nothing of what is lawful or unlawful. They consideg 
that piety and purity consist in night-watching and abstinence in food; 
yet they take and eat whatever they find, without ever considering what 
is forbidden or what is lawful. They give way to their lusts and desires 
in a manner not consistent with the law. They are for ever interpreting 
dreams, displaying miracles, and obtaining from the unseen, information 
regarding either the future or the past. They prostrate themselves before 
one another and, together with such disgraceful acts, observe the forty 
[days of retirement]. They blame and detest science and men of learning, 
consider the Holy Law (shari’a) second in importance to the True ‘Way’ 
(tarīga) and that in the consequence the people of the ‘Way’ (tariga) 
have nothing to do with the Holy Law. In short, nowhere else is such a 
band of heretics to be found. May the Most High God defend all the 
people of Islam from such misfortune and calamities as this, and turn 
them all into the true path of righteousness.” 

Thanking God at his own success in suppressing the Kashmiri sūfi 
movement, the Mirza concludes, “At the present time, no one in Kashmir 
dares openly profess their faith; but all deny it, and give themselves out 
as good Sunnis. They are aware of my severity towards them, and know 
that if any one of the sect appears, he will not escape the punishment of 
death. I hope and trust that through the intervention of God and by my 
own efforts, the land will gradually be entirely delivered of this misfortune, 
and that all will become, as they now profess to be Musulmans from the 
bottom of their hearts. Amen! Oh Lord,” 

Mirza, Haydar’s tirades against the Kashmiri süfis like his condemna- 
tion of Shi'is who in his reign preferred to call themselves Nür Bakhshiyyas 
are too sweeping to be critically examined. It is, however, clear that the 
Mīrzā did not spare even the followers of Mir Sayyid "Ali Hamadani from 
whose Hamadāniyya order sprouted the Nur Bakhshiyya branch. Accord- 
ing to the author of the Baháristán-i Shahi, not only did the Mirza destroy 
the Nar Bakhshiyya order but also annihilated the Hamadaniyya order. 
For eight years no Kashmiri could dare associate himself with the above 
süfi orders. He goes on to say that the Mirza prohibited the Kashmiris 
to follow the Shāfi'i fiqh. According to the Mirza’s orders Muslims were 
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forced to follow the Hanafi figh. People concealed their faith in order to 
save themselves from persecution. The chilla (forty days retreat) and the 
khāngāh of Mir Sayyid 'Ali Hamadani were neglected.12 *Allami Abu‘l- 
Fazl who had access to the records of Kashmir says that for ten years 
Mirza Haydar zealously applied himself to the administration of Kashmir 
and clothed that charming land, but of desolated appearance, with 
cities and civilization. He sent for artists and craftsmen from all quarters 
and laboured for its renown and prosperity. Especially music was in 
brisk demand and varieties of instruments were introduced. In short, 
the outward condition of that country, that is, its worldly state, acquired 
solidity. But owing to the Mirzà's frigid and insipid bigotries, the result 
of imperfect development, the essentials for Kashmir, unanimity and 
fidelity, found a bad market. *And to this day there is an odour of 
bigotry about the Kashmiris, for there is a powerful influence in associa- 
tion, and especially is a strong impression produced by the ways of 
princes who are vigorous.” 

Commenting on the Mīrzā's fall Abu‘l-Fazl says, “The Mirza trans- 
gressed the law of justice, —dominion's watchman,—and took to living for 
his own lusts and pleasures. He let fall from his hands prudence and the 
bearing of burdens, those two arms of felicity.’’122 

Malik Raina and Malik Muhammad Nàji, the two leading Shi'i digni- 
taries made alliance with Nazuk Shah, Husayn Māgre and Khwaja 
Hājjī. They also enlisted the support of the hill tribes. Rebellion broke 
out in the outer hills of Kashmir and spread to other regions. Pakhli, 
Kishtwar, Baltistan and Ladakh which the Mirza had subdued overthrew 
the Mughal governors. The Kashmiri chiefs under Idi Raina fortified 
themselves in Manar near Khampur. Both the Mughals and Kashmiris 
deserted the Mirza. He made a night-attack on Manar with seven or 
eight hundred troopers. Sayyid "AN the author of the Tārikh-i Kashmir 
and his father failed to prevent Mirza Haydar from his adventurism. 
The Chaks began to destroy Khampur. In his bid to forcibly enter into 
the fort Mirzà Haydar was struck with an arrow. He was killed in the 
night of 7 Zu'lqa'da 957/17 N, ovember, 1550. The Chaks were determined 
to burn the Mirzà's dead body to ashes in retaliation to his atrocities 
against Mir Shamsu'd-Din's tomb and the Shi'isages. The Magre leaders 
and Bayhaqi Sayyids, however, buried the Mirzà's dead body near the 
grave of Sultan Zaynu‘l-’Abidin.123 

The death of Mirza Haydar made Dawlat Chak, Ghazi Chak and 
other Shī'ī leaders predominant in politics. Ultimately several months of 
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political instability and upheavals ended with Dawlat Chak’s victory. 
For political reasons he did not abolish the Shah Mir dynasty. He was a 
far-sighted administrator. The Kashmiri leaders who spent their days in 
prison in miserable conditions were released irrespective of party affilia- 
tions. His formidable rival Idi Raina had been defeated and died fleeing ` 
through Rawalpur. Malik Dawlat had Mir Dāniyāl's bier brought into 
Srinagar and the procession was joined by a large number of the Mir's 
devotees and admirers. Malik Dawlat himself accompanied the procession 
although Ghàzi Chak abstained because of political repercussions. The 
bier was buried in Mir Shamsu‘d-Din’s tomb. 

Malik Dawlat rebuilt Mir Shamsu'd-Din's khangah and the adjoining 
monuments which were razed to the ground by Mirza Haydar. He also 
assigned villages as madad-i ma’ash for the sons and dependants of Mir 
Shamsu‘d-Din. The custodians and managers of the khangah were also 
awarded stipends and pensions. The old arba’in vigils, daily and Friday 
congregational prayers and other religious ceremonies of the khangah 
were restored. 

Malik Dawlat encouraged Baba Hasan’s son Baba 'Ali Najjar to re- 
invigorate the chilla khana (the place where the devotees shut themselves 
up during lent) of Mir Sayyid 'Ali Hamadani’s khāngāh. All the süfis of 
the Hamadaniyya order were invited to participate in the re-invigorated 
arba’in ceremonies of the khangah. Baba Hasan's efforts restored the glory ` 
of Mir Sayyid 'Ali's khangah. 

Baba Hasan selected the attractive site of Hasanabad for the tomb of 
Baba ’Ali Najjar. Malik Dawlat paid from his personal funds the finances 
. for the acquisition of land and gardens to build Hasanabad quarters. 
The bier of Baba "Ab Najjar was brought from its earlier burial place and 
buried there. Wells and exquisite monuments were constructed to facili- 
tate the visit of the pilgrims to the tomb. An imposing khdngah was cons- 
tructed on an extensive site. Bābā's sons and descendants built for them- 
selves houses and other monuments near the tomb and khangah complex. 
They also organized the langar (free distribution of food) there. Before 
long the Hasanabad quarters became an important Shīi centre in 
Srinagar. 

In Mirzà Haydar's reign none could repeat the names of the Imams 
for fear of persecution. Sunni Mullas prevented people from dissemi- 
nating knowledge about Imams. The discussion about Imdmate was 
made illegal. Even learned people such as Qàzi Habib knew only the 
names of Imams 'Ali, Hasan, Husayn and Ja'far as-Sádiq. None was 
aware of the importance and contributions of Imàms to Islam. Dawlat 
Chak ordered that in the Jami’ mosque and in other mosques the khutba 
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in the name of the twelve Imāms should be recited and sermons on Imams 
should be delivered.!25 

Dawlat Chak was, however, unable to keep the Chaks united. Ghazi 
Chak a son of the wife of Kaji Chak’s brother Hasan Chak surprized 
Dawlat Chak in the Dal Lake where he had gone for fishing and blinded 
him. He crushed his own rivals and established a strong government. In 
1558 the invasion of Emperor Humāyūn's favourite, Abu‘l-Ma’ali who 
was joined by the rebel Kashmiri leaders was also repulsed.!?% Ghazi 
Malik’s local support frustrated the hopes of Akbar’s prime minister 
Bayram Khan to provoke rebellion against Ghazi Chak under the 
leadership of Mirza Haydar's cousin Oarā Bahadur.” Ghazi Chak did 
away with the facade of maintaining a puppet Shah Mir ruler to the 
throne and himself assumed the title Nasiru‘d-Din Muhammad Ghazi 
Shah (1561-63). This marked the beginning of the formal rule of Chak 
dynasty. The record of Ghazi Shah’s brilliant career has been impaired 
by his atrocities towards his subjects and blood relations. His brother 
Husayn Shah deposed him and ruled from 1563 to 1570.128 He restored 
even-handed justice under his rule although he had also to resort to harsh 
punishments to crush rebellions and intrigues. He built a seminary and 
associated with it the ’ulama‘ and pious people. The pargana Zaynpur was 
assigned for the maintenance of holy men. He appointed Sayyid Habib, 
a jurist from Khwarazm, a die-hard Sunni bigot as the preacher of the 
. Jami’ mosque and a gāzi” 

In his reign a quarrel between a zealous Shi'i and a zealous Sunni 
assumed serious proportions and gained wide publicity. The account of 
the incident is given in almost all the contemporary Mughal sources. 
The Baháristán-i Shahi gives more details. It says that a zealous Ska 
Yusuf happened to meet Qazi Habib who was notorious for his enmity to 
Ahl-i Bayt on a road. Qazi Habib abused the RAfizis (Shi'īs) and spat 
over Yüsuf's face. The latter in retaliation abused the Qazi. The Qazi 
was filled with rage and struck at Yüsuf's head by his whip. Yüsuf was a 
proud soldier. He retaliated, striking the Qazi with his sword in order 
to vindicate his honour. The Qàzi received serious injuries and fell down. 
Yüsuf ran away. The administrator of Srinagar, 'Ali Koka who was a fair 
officer, deputed a large number of people to arrest Yüsuf. The latter was 
taken captive. 'Ali Koka obtained Husayn Shāh's permission to dispense 
justice in accordance with the verdict of the gāzīs and muftis. Qàzi Mūsa, 
Mullā Sima Gana‘i and Mullā Yüsuf Almas sentenced Yüsuf to death. 
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The Sunni mob was so deeply excited at the Shi'i Yüsuf's execution that 
they sent the flesh from his dead body as gift to friends. A considerable 
number of Sunnis drank Yüsuf's blood like sherbet. A Sunni-Shii riot 
broke out in Srinagar and a large number ofthe members of both commu- 
nities were killed and their houses destroyed. Husayn Shàh was not in- 
formed of the details of the riot. A group of Sunni Mullas led by Qazi 
Zayn and Mulla Razi son of Mulla Sulayman challenged the Mullās who 
had sentenced Yüsuf to death to justify their verdict on the basis of the 
laws of Sunni sharī'a. Qazi Zayn accused the gāzis and muflis, who 
had sentenced Yüsuf to death, of bigotry and spite. Qazi Zayn and his 
associates including State dignitaries went on a door to door canvassing 
to make the public opinion favourable to their view point. Husayn Shah’s 
dignitaries and counsellors informed the Sultan of the growing tension in 
Kashmir. Meanwhile the death of Husayn Shah’s talented son [brahim 
Khan by name convinced the Sultan that his dear son died because of the 
curse of the execution of innocent Yüsuf. Husayn Shah himself was 
ashamed of the execution of Yūsuf. He appointed Akbar's ambassador 
Mirza Mugim Isfahani, who had recently arrived at his court, to act as an 
arbitrator. Among the ’ulama‘ who had given the verdict to execute Yüsuf 
only Mulla Sima Ganā'i and Mulla Yüsuf Almas turned up. Their 
opponents urged them to quote the law book that permitted the execution 
of Yüsuf, for the victim of the assault was still alive and was not going to 
die of his wounds. In their defence the accused said that they had been 
informed by 'Ali Koka and his associate Dali Koka that Husayn Shah 
had ordered them to sentence Yüsuf to death. Husayn Shah denied 
complicity and said that he had urged the "ulamá to decide the case 
according to the laws of shara. Mulla "Usmán and Mulla Yūsuf were 
unable to defend themselves. The Sunni "ulamád! wrote the fatwa (decree) 
saying that the ruler, the Qàzi and the deceased were Shafi'is and that 
they permitted the application of the law of retaliation on the Qazis. 
Husayn Shah handed over both the Qàzis to the legal heirs of Yüsuf who 
killed both of them. Some of the associates of the Qàzis fled to Lahore 
and some to Agra. 

After some time Husayn Shah allowed Mirza Muqim to return with 
his daughter and gifts to Akbar. The Sultan appointed Mir Ya'qüb, 
the son of a Shi'i divine Baba 'Ali by name as his own ambassador. 'Ali 
Koka and Düli Koka took the opportunity to take the revenge from 
Mirza Muqim. He obtained the Sultan’s permission to accompany the 
ambassadors and hand them over some gifts for Akbar from Lahore 
which could not be arranged in Kashmir. After Mirza Mugīm's departure 
from Lahore, "Ali Koka and his associates sent false witnesses to Makh- 
damu‘l-Mulk Mulla ’Abdu‘llah Sultánpüri and to other bigoted Mullās 
of Akbar's court. The Kashmiri Sunni *ulamā" sent gifts and wrote letters 
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to the *ulamā' at Akbar's court urging them to expeditiously sentence 
Mirza Muqim and Mir Ya'qüb to death. Mulla "Abdu'llàh Sultànpüri 
and a party of Akbar's Mullàs arrived at Agra. On the basis of false evi- 
dences they obtained the Emperor's permission to execute Mirza Muqim 
and Mir Ya’qiib.4 Mirza Muqim was Akbar’s subject but the execution 
of Husayn Shah’s envoy Mir Ya'qüb grossly violated the contemporary 
diplomatic traditions. The Sunni orthodoxy in those days ran riot at 
Akbar's court and the religious matters were controlled by Makhdümu'l- 
Mulk and Mulla *Abdu'n-Nabi the Sadru‘s-Sudir without any restraint. 
Persecution of the Shi’is was the order of the day. Execution of Mir Ya'qüb 
was nothing unusual from their view point. Mulla Badā'ūni says that when 
Mirza Muqim and Mir Ya'qüb, the wakil (ambassador) of Husayn Khan 
broughtthe daughter and other gifts to Akbar's court, Qazi Habib’s story 
was related to the Emperor. Consequently these two persons upon the 
verdict of Shaykh 'Abdu'n-Nabi and other *ulamā', “were brought to the 
just punishment of their wicked deeds in the plain of Fathpūr.”!s1 

The Emperor rejected Husayn Shah’s daughter and sent her back to 
Srinagar. Husayn Shah had already been suffering from the cancer of 
mouth. The shock prostrated him with blood dysentery and he died. 
After his death his brother ’Ali Shah (1570-78) with the help of the Shi’i 
divine Baba Khalil? ascended the throne. His reforms of penal laws 
abolishing amputation of limbs, blinding and capital punishment made 
his rule very popular. He appointed his friend Sayyid Mubarak Bayhaqi 
as his prime minister and married his daughter to Mubarak’s son Sayyid 
Abul Ma’ali. He developed cordial relations with the sūfi Shaykh Hamza 
Makhdüm!*? (d. 984/1576) and his disciples although the latter were bitterly 
hostile to the Shi'is. He exhibited profound statesmanship in extending 
warm reception to the envoys sent to his court by Akbar in 986/1578 osten- 
sibly to propose marriage between Prince Salim and Husayn-Shàh's 
daughter but in fact to explore the prospects of mounting an invasion over 
Kashmir. *Ali Shah accepted Akbar’s suzerainty by issuing coins and hav- 
ing khutba recited in the Emperor’s name.134 Early in 1579 mortally hurt 
by the pommel of his horse’s saddle while Playing polo 'Ali Shah died.!*5 
Before his death he made his son Yüsuf as his Successor. 
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Yūsuf had already become popular as an ardent lover of beauty both 
natural and female. His romance with Habba Khatiin who had obtained 
her divorce from her husband has been immortalised in Kashmiri songs 
and legends. Yüsuf married her and they were happy couples. As a ruler 
Yüsuf might have been successful butthe short-sightedness and adventurism 
of the court factions made his rule instable. By the time he ascended the 
throne Akbar had already decided to annex Kashmir to the Mughal empire 
in order to carve out his formidable northern boundary extending from 
Tibet, Kashmir, Kabul and Oandahár to Balūchistān. The rivalries and 
intrigues of the Kashmiri leaders in conjunction with the Shii-Sunni 
hostilities paved the way for Akbar’s easy conquest of Kashmir. 

Sayyid Mubarak, who combined in himself statesmanship and asceticism 
foiled the struggle of Yüsuf's uncle Abdal Chak to succeed 'Ali Shah. Then 
the Sayyid deposed Yüsuf Shah but the leading factions who helped him 
gain the throne in the hope of maintaining Sayyid Mubarak as a puppet 
were disappointed to find the Sayyid determined to. rule firmly although 
his personal life style of an ascetic did not change 198 The leading factions 
replaced him with Lahar Shah Chak (1579-80) whose short reign was 
marked by abundance of agriculture and incredibly low price of the food 
stuff. Yüsuf Shah sought the protection of Raja Man Singh at Lahore. In 
January 1580 the Raja presented him to Akbar's court. Akbar ordered 
Man Singh to restore his throne to Yüsuf. The latter wisely decided to 
abandon the foreign support and re-enter the valley with his own troops. 
In November 1580 he defeated his rivals in the battle of Supur and ascended 
the throne. He had hardly crushed the local intrigues and rebellions that 
Akbar’s envoys arrived at the end of 1581 calling upon him to submit an 
explanation for neglecting the imperial court. Moreover he was urged to 
report to the Emperor. The demands indicate that he was treated as a 
vassal. Yüsuf's dignitaries urged him to make earnest preparations to resist 
Akbar’s impending invasion. Yüsuf who knew the imperial strength tried 
to placate Akbar but nothing short of personal submission by Yüsuf could 
satisfy the Emperor. The death of his half-brother Mirzà Hakim, the 
governor of Kabul, on 12 Sha’ban 993/30 July 1585 prompted Akbar to 
move to Kabul on 22 August 1585. From Kalanaur he sent envoys to 
Yüsuf reminding that he could no more make pretexts of distance and 
should urgently report to the imperial camp. Yūsuf himself wished to go 
to Lahore but the popular demand to resist Akbar's invasion changed his 
decision. The Kashmiri leaders even threatened him to replace him with 
his son Ya'qüb, were he to leave Kashmir. Yüsuf's war preparations gave 
Akbar a pretext to invade Kashmir. Raja Bhagwan Das was appointed 
the commander of the expedition. On 20 December 1585 the Mughal 
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army marched towards Kashmir. The leading Sunni divine Shaykh Ya'qüb 
Sarfi of Kashmir, who was the Emperor’s fast friend, acted as their guide. 
The imperial army entered Kashmir through Pakhli route without meeting 
any resistance. At Buliasa pass near Baramula the Mughal army received 
serious set-backs at the hands of the Kashmiris. Nevertheless Yusuf made 
peace with Raja Bhagwan Das and visited the Mughal camp in the middle 
of February 1586. The Kashmiris under Yüsuf's son Ya’ qüb fought valiant- 
ly. Ultimately Ya'qüb also agreed to make peace promising to have the 
khutba read and coins struck in Akbar's name onthe condition of the restora- 
tion of the throne to Yüsuf. On 28 March 1586, at Attock the Raja presented 
Yüsuf to Akbar who had reluctantly approved of his treaty with Yüsuf. 
Akbar imprisoned Yüsuf causing such a rude shock to Raja Bhagwan Das 
as to make him attempt to commit suicide. After about two and a half 
years he was sent to Bihar with Bhagwān Das’ adopted son Raja Màn Singh. 
A mansab of 500 horse was given to him. In Zu'lhijja 1000/September 
1592 he died,!%7 and was buried in the pargana Biswak in Patna district. 

The Kashmiris remembered Yūsuf for his charming personality, pat- 
ronage to Kashmiri culture and introduction of humanitarian reforms 
such as the prohibition of the collection of cowrie from peasants, abolition 
of jizya and several oppressive taxes. 

The imprisonment of Yüsuf shocked the Kashmiris. They repudiated 
Yüsuf's treaty with Raja Bhagwan Das and made his son Ya'qüb the sultan. 
Before they could however strengthen the defences, the Sultan alienated 
the sympathies of the orthodox Sunni dignitaries by ordering Qazi Misa 
to add to the azān the sentence that 'Ali was Allah’s wali. The Qazi who 
was an orthodox Sunni did not obey the Sultan’s orders and rejected the 
suggestion, made by a considerable number of state dignitaries, ministers, 
*ulama@ and scholars, that according to the Prophet’s kadis there was no 
harm in concealing one’s faith to save one’s life. He was executed on the 
pretext of making intrigues with Shamsi Chak, son of Dawlat Chak who 
was the Sultan’s rival.U$ A’zami says, "None can question the fact that 
"Alī is Allah’s friend (wal? Allāh). He is the king of walis. The Sunnis 
oppose it mainly because of the fact that the Shi'is have made it the basis 
of the propagation of their faith. They are not satisfied merely by crying 
“Ali is Allah’s friend" but are emboldened to take steps which are contrary 
to shari’a (recitation of tabarra).” According to A’zami, Sultan Ya'qüb 
began to openly preach Shi'ism. Mulla ’Ayni was appointed by him as his 
chief missionary and commissioned to recite. tabarra. Ya'qüb's main 
religious guides were Khalil, Shaykh Hasan of Jadibal and Baba Talib 
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Isfahani. Mulla "Ayni was also a poet and wrote satires even against Mulla 
Jami. 

The Sunni leaders were appalled. Some Shi'is were also disgusted. 
Shaykh Hamza’s disciple Baba Dāwūd Khaki who was highly respected 
by the Sunnis moved to Multan. Shaykh Ya'qüb Sarfi assured Emperor 
Akbar of the support of Kashmiri leaders to him. Akbar ordered the 
engineer Mir Qasim Khan Mir Bahr to invade Kashmir. Ya'qüb Sarfi 
again acted as a guide. Ya'qüb Shah could muster no force to defend 
Srinagar. He took shelter in Kishtwar. Some independence loving Kash- 
miri leaders repulsed the Mughal contingents sent under Ya'qüb Sarfi 
near Hastiwanj. They were, however, unable to crush the Mughal 
onslaught under Mir Qasim and abandoned Srinagar to the invaders’ 
mercy. Mir Qasim easily entered the capital. According to A’zami the 
Kashmiri leaders appointed Husayn Shah asa king.18 At his failure torule, 
Shamsi Chak was made the king. Zafar Khan, the eldest son of Shamsi 
Chak who was a bigoted Sunni in the hope of gaining the throne himself, 
unleashed the Sunni bigotry. Mir Shamsu‘d-Din’s khangah was burnt 
to ashes. The grave of the Mir was turned into latrines. Jadibal quarters 
were also burnt to ashes and the Shī'īs were relentlessly persecuted.’ 
The Mughal mopping up operation of the Kashmiri resistance was slow. 
Ya'qüb and his supporters mounted several effective raids but were unsuc- 
cessful. Akbar despatched reinforcement under Yüsuf Khan Rizvi. At 
the end of June 1589 Akbar himself visited Srinagar and stayed in Yiisuf’s 
palaces. The imperial army took the quarters of Yüsuf's soldiers for their 
residence. The Kashmiri military resistance was totally liquidated. Ya'gūb 
also surrendered and was sent to Rohtas in Bihar. His repeated attempts 
to escape made him a virtual prisoner in Rohtas. After Yüsuf's death Man 
Singh transferred his jagir to Ya'qüb but before he could take it up he was 
administered poison in betel leaf and died on 10 Muharram 1001/17 
October 1592. He had predicted that he would die on the day of Imam 
Husayn’s martyrdom and had willed that none of his friends should cry 
for him. According to Abu‘l Fazl he died on 14 Zu‘lhijja 1000/11 Septem- 
ber 1592 and was buried in the pargana Biswak,! near his father’s grave. 

Mohibbul Hasan, an Indian Shi'i scholar considers Ya'qüb's intolerance 
and harshness responsible for the treachery of Kashmiri chiefs and that of 
Ya'qüb Sarfi's.4? This conclusion might flatter the Sunnis but is not realis- 
tic. The Muslim Kashmiri leaders were always divided among themselves 
and the Kashmiri adventurers never hesitated to seek help of the governors 
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of the Panjab and the rulers of Delhi to seize power. The rulers of Delhi 
in their self interest encouraged the adventurers. Even Sher Shah who was 
by no means sympathetic to Shī'ism enthusiastically gave military assis- 
tance to Yüsuf Chak in order to gain a foot-hold in Kashmir. Akbar's 
imperialistic ambitions would nothave spared even a Zaynu‘l-’Abidin and 
some pretext to overthrow him would have been found. Akbar did not 
hesitate to reject words given by his loyal Raja Bhagwan Das to Yüsuf 
Shah. Although Ya'qüb Sarfi was an erudite Scholar, had written works 
on tafsir, hadis and sūfism, he had joined Akbar's court in the early years 
of the Emperor's reign and was an ardent supporter of Akbar's expan- 
sionist policy. Neither was the Sunni nor was the Kashmiri interest dear 
to Ya'qüb Sarfi’s heart. He was a die-hard supporter of the Mughal 
imperialism and his devotion to the Mughal cause throughout his life 
knew no bounds. 

The fall of the Chak dynasty in 1586 ended the independent Sultanate 
of Kashmir. The Mughals appointed talented governors to the valley and 
they made singular contributions to the cultural, social and economic 
development of Kashmir. Some of the Mughal governors were Shi’is. The 
Sunni and Shi'i relations in Kashmir, however, did not improve. The 
Sunni "u/amá* made strenuous efforts to prevent the development of Shi'ism 
but thanks to the efforts of Mir Shamsu‘d-Din and his disciples, the founda- 
tion of Shi'ism was firmly laid in the valley and no political power could 
uproot Shi'ism from Kashmir. 

The Chak dynasty did not survive for more than twenty-five years. 
Its rulers did not upset the administrative framework of the Shah Mir 
dynasty. The khutba was read in the name of the twelve Imàms but to the 
devotees of Mir Sayyid "Ali Hamadāni's khāngāh, this was not sacrilegious. 
They were already devoted to the twelve Imāms. Attempts were made 
to add “Ali is Allah’s friend" to the azan only by the last ruler and it does 
not seem to have been universally opposed. A Sunni Divine, who freely 
opposed it and suffered death, was an exception. Others preferred to obey 
Sultan’s orders in the interest of the independence of Kashmir. The Shi'i 
*ulama class also began to develop in Kashmir. Baba Khalil was very 
influential with Yüsuf Shah and his uncle Abdal Chak. He went into 
exile to Bihar with Yüsuf and possibly died there. 

Oāzi Nūru'llāh Shustari who in 1591 was commissioned to make enqu- 
iries into the complaints regarding the revenue administration of Kashmir!4® 
remained in touch with local Shi'i Divines. He says, “Most of the Kashmiri 
soldiers such as the members of Düna, Māgre and Dangar tribes are Shi'is. 
The inhabitants of Hasanabad and Jadibal quarters of Srinagar are 
Shī'is. The tomb and kkāngāh of Mir Shams *Iraqi are situated in 
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(Jadibal). The descendants of Baba "Alī (Najjar), a Khalifa of Mir 
Shamsu‘d-Din and his disciples who are very large in number are Shi'īs. 
The inhabitants of a very lovely town Shihabud-Dinpur by name are 
Shi'is. The inhabitants of Basuka pargana comprising 208 villages are 
Shi'is. The Shits are also found in other villages of different parganas."" 

“The inhabitants of Baltistan were converted to Shi'ism by Mir Shamsu*- 
d-Din'Irāgi. The ruler of Baltistan,its soldiers and peasants are very sincere 
Imāmiyya Shi'is. They are so deeply devoted to Shi’ism that if a Sunni 
happens to visit Baltistan, the Shi'is impose jizya upon him. Although 
they live in the vicinity ofthe Emperor of India, they recite the khutbain the 
name of the Müsawi Safawid rulers of Tran.”% The Gulshan-i Ibrühimi 
corroborates the above description. It says, “The author, Muhammad 
Qàsim Firishta, has made earnest enquiries from the highly educated 
travellers of Kashmir. They say that all the Kashmiri peasants are Hanafis. 
The majority among the soldiers are Shī'is. The number of the Shi'i *ulamā* 
is very insignificant. The friendship with Kashmiri soldiers has made the 
ruler of Ladakh who is the neighbour of the Kashmiris such a. fanatical: 
Shri that if a stranger happens to visit Ladakh and does not curse the 
Prophet's companions, they turn him out of Ladakh. The Chaks claim - 
that Mir Shams 'Iráqi was a Shī'i. His contemporary heretics and rulers 
became his disciples and according to his orders recited the khutba in the 
name of twelve (Imāms). The book Ahwat was not compiled by Mir 
Shams 'Irāgi but was written by some misguided heretic."!45 The obser- 
vations of the Emperor Jahangir are also not different. According to 
him merchants and artisans of Kashmir were mostly Sunnis, while the 
. soldiers were Imāmiyya Shī'is, a group belonged to the Nür Bakhshiyya 
order. This shows that until Jahangir's reign the Nür Bakhshiyyas 
maintained a separate identity. It was in subsequent centuries that they 
merged either into Shi'i or Sunni sects. 

Akbar’s rule could not eliminate ShYi-Sunni conflicts in Kashmir. 
The Shi'i 'ulamā' effectively refuted the Sunni polemics. Qazi Nūru'llāh 
Shustari's visit, as we shall see in chapter four sharpened Shi'i *ulamā"s 
scholarly standards. At the. end of Akbar’s reign the arrival of Khwaja 
Khāwand Mahmüd (b. 965/1557-58), a Naqshbandiyya missionary, re- 
invigorated the Sunni-Shi'i disputes. Khwaja Khawand Mahmüd was a 
disciple of Khwaja Ishaq of Dehbed (close to Balkh) and had performed 
hard ascetic exercises at the tomb of Khwaja Baha‘u‘d-Din Naqshband 
in the Qasr-i ’Arifan near Bukhara. His anti-Shi'i missionary zeal and his 
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militant involvement in puritanical Sunni revivalist activities, prompted 
Jahangir to banish him to Kabul. One of his sons, Khwaja Mu’inu‘d-Din, 
worked as missionary in the predominantly Shi'i Baltistan but was not 
successful. In the reign of Shāhjahān Khwaja Khawand Mahmūd again 
returned to Srinagar and began to mobilize the Sunnis against Zafar 
Khan, the Shi'i governor of Kashmir. Even *Allami Afzal Khan, Shāh- 
jahan's influential diwan, who was famous for his orthodox brand of Sunni 
piety, was alarmed and advised Shāhjahān that the kind of leadership 
the Khwaja had assumed in Kashmir was a potential threat to the interest 
of government. Although Shahjahan hesitated to take action against the 
Khwaja, who was nearly eighty, he accepted Afzal Khan’s advice. The 
Khwaja was exiled to Lahore. His death occurred on 11 Sha'bàn 1052/4 
November 1642 in Lahore. An imposing tomb was built over his grave.148 

Besides Khwaja Khawand Mahmüd, his sons and disciples, the disciples 
of Shaykh Ahmad Sirhindi, Mujaddid Alf-i Sānī and the disciples of 
the Mujaddid's descendants were also a potent threat to the Shī'is but 
they were never disheartened. 


Babur and the Shi'is 

The founder of the Mughal rule in India was Zahiru'd-Din Muhammad 
Babur. He was born on 6 Muharram 888/14 February 1483 in. the 
Farghānā valley in the middle of Jaxartes (Sir-Daryà). Farghānā was a 
part of Khurāsān, which was ruled by Mirza Shahrukh (807-50/1405-47) 
and his son Ulugh Beg (850-53/ 1447-49) but from 873/1469 it came under 
Bābur's father "Umar Shaykh Mirza, a son of Sultan Abū Sa'īd (855-73 / 
1451-69) who was a great-grandson of Timür. From the side of his mother 
Qutluq Nigar Khānam, Babur was in the fifteenth degree from Chingiz 
Khan. In Ramazan 899/June 1494 he succeeded his father who died at 
a young age of thirty-nine falling from the top of his pigeon house. Until 
Muharram 910/June 1504 he struggled incessantly to retain possession 
over Farghànà and to seize Samarqand. Repeated failures turned his 
attention to Kabul which until 907/1501 was ruled by one of his uncles, 
Ulugh Beg bin Abü Sa'id (not to be confused with Ulugh Beg bin Shāh- 
rukh). After Ulugh Beg's death in 1501 the Arghünid Muqim seized it. 
In 910/1504 Babur drove him out of Kabul to Oandahàr. He collected 
tributes from the neighbouring Afghan tribes. A year later he left Kabul 
for Hirāt to help Sultan Husayn Baygarā against the Uzbeks. Hardly 
could Babur render any military help that Husayn Mirzà died. Some 
thirty years of prosperous and stable Timürid rule over Khurāsān came 
to an end. Babur was shocked. None of Husayn Baygarā's descendants, 
who were very large in number, could establish a firm government, 
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Babur returned to Kabul. Shaybani Khan, a direct descendant of Chingiz 
Khan who had seized Transoxiana exterminated the Tīmūrids from 
Khurásán. The orthodoxy of the Sunni population of Transoxiana made 
Shaybani Khan a champion of Sunni-ism. His growing power alarmed 
the Shi'i Shah Ismá'il Safawi of Iran. 

The Shah was a descendant of the Turkish speaking Shaykh Safiu‘d- 
Din Ishāg (d. 735/1334) whose khangah at Ardabil in eastern Azar- 
bayjàn (Iran) commanded the respect of the Turkoman tribes from the 
region extending from Maragha and Tabriz to Asia Minor. Clear 
Shi'i tendencies are not perceptible in Shaykh Safiu‘d-Din and his son 
Shaykh Sadru‘d-Din (d. 794/ 1392). The latter was persecuted for his 
political influence by the ruler of Tabriz but not for his religious views. 
His son Khwaja ’Ali (d. 830/1427) was, however, a Shi'i. His success in 
obtaining the release of Turkoman prisoners from the custody of Timir 
made the prisoners and their descendants ardent devotees to the Khwaja 
and his successors. "Alī aroused Timūr's hatred against the Yazidis of 
Iraq and made him interested in the futiiwwa of 'Ali bin Abi Talib. He 
always dressed himself in black clothes and came to be known as sipah- 
posh®® (one who puts on black garments). The Khwaja’s son Shaykh 
Ibrahim (d. 851/1447-8) who succeeded his father in young age was a man 
of quiet temperament. The military and political character of Shaykh 
Safiu‘d-Din’s kkāngāk developed from the time of Shaykh Ibráhim's son 
Shaykh Junayd. His ten thousand Ghuzat-i Sūfiyya (Sūft crusaders) of the 
Turkoman origin, who deemed sacrificing their lives as the least of the 
degrees of devotion for their spiritual guide, became a terror even to 
Jahan Shah (841-72/1438-67), the ruler of the Qara Qoyünlü (of black 
sheep dynasty) nomadic Turkoman tribes of Azarbayjan although they 
were Shris. Junayd made alliance with Üzün Hasan (857-82/1453-78) 
a disciple of 'Ali Siyāhposh, of the Sunni Aq Qoyünlü (of white sheep 
dynasty) and married Üzün's sister Khadija Begum. Junayd, however, 
could get no respite from Qara Qoyünlü. In Jumāda I 864/March 1460 
he was killed near Tabarsaran in the Shirwān Shah Khalilu‘llah’s 
territory. 

Junayd was succeeded by his son Haydar. The political expediency of 
the Aq Qoyanli, however, prompted his brother-in-law Ya’qib (883- 
96/1478-90) to help Shirwan Shah against Haydar. In 893/1488, the 
Safawids were defeated and Haydar was killed not far from the site 
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his father fell fighting. Before his death he and his disciples had adopted 
the Ni'matu'llāhi turban of twelve gores as their head gear.192 

The rivalries between the Oarà Ooyünlü who ruled over Azarbayjàn 
and Aq Ooyünlü who had settled in Armenia, upper Mesopotamia and 
Anatolia first led to the fall of Jahan Shah and the domination of Üzün 
Hasan over the Oarā Ooyünlü. In 882/1478 Üzün Hasan died and the 
Aq Opyūnlū also began to decline. Three little sons of Haydar who had 
been sent to Istakhr by Üzün Hasan were released from imprisonment by 
Ūzūn Hasan’s successor Rustam Beg. Of these the eldest Sultan ’Ali 
became the rallying centre of the sift disciples of the family. *Ali’s growing 
popularity prompted Rustam to have him killed. ’Alj’s younger brother 
Ismā'īl escaped from Ardabil. The sufi disciples of the family transferred 
him from place to place in order to save Isma'il's life. In Lahijan Ismà'il 
read the Qur‘an. In 902/1496-97 the Ottoman Sultan Bayazid II (886- 
918/1481-1512) annihilated Rustam. This gave Isma’il the much needed 
respite. He made Gilan the centre of his political movement. The 
Turkoman tribes such as the Rumlū, Ustajlū, Takkalü, Zu'l-gadar, Warsag, 
Shāmlū, Afshār, Oāchār and others rallied round Ismā'il. Their crimson 
Ni'matu'llāhī turban with twelve gores symbolising the Isnà 'Ashari 
Imāms adopted by Haydar nick-named them as the Qizilbash (red heads). 
An anonymous Italian merchant says, This sophi (sf?) is loved and 
reverenced by his people as a god, and especially by his soldiers, many 
of whom enter into battle without armour, expecting their master Ismail 
to watch over them in the fight...... "i58 

Isma’il started his career of conquest at the age of thirteen. His battle- 
cry was "Allāh! Allāh! wa "AR waliyu'llàh (God! God! and 'Ali is the 
friend of God)." In 907/1501 he routed the Àq Qoyünlü Sultan at 
Ahwand and entered Tabriz. Before his coronation he decided to declare 
the Shi’i faith as the state religion. The Shi’i divines of Tabriz were upset. 
They represented to him that of the two or three hundred thousand 
inhabitants of that city atleast two-thirds were Sunnis and that the Shi 
formula had never been publicly uttered from the pulpit since the time 
of the Imáms themselves; and that if the majority of the people refused to 
accept a Shi'a ruler, it would be difficult to deal with the situation which 
would then arise. To this he replied, "I am committed to this action; 
God and the Immaculate Imams are with me, and I fear no one. By 
God's help, if the people utter one word of protest, I will draw the sword 
and leave not one of them alive.” 

The Shāh ordered that the distinctively Shi'i formula, “I bear witness 
that "Al is the Friend of God” and “Hasten to the best of deeds (Hayya 
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*ala‘ Khayri‘l *amal) should be publicly repeated in the azán, and Abū Bakr, 
"Umar and 'Usmān should be publicly cursed. 

Trani population was predominantly Sunni although Shi'ism had pene- 
trated into Íran even in the reign of the first four caliphs. Under the 
Umayyads it was a centre of the Ghuldt movement. The Arabs settled in 
the northern towns of al-Jibal and near the Caspian region were Shi'is. 
Sabzwār, Qum and Kāshān became homogeneously Shi'is. Khurāsān, 
Tas, (Mashhad) and Nīshāpūr developed into important Shi'i centres. 
The Būyid rulers promoted Shi'ism in the region. Uljaytü Khudābanda 
gave much stimulus to Shi'ism in Iran. A number of dynasties that 
succeeded the Īlkhānids were Shi'is. Some of them were extremists. 

The fourteenth and fifteenth century Kubrāwiyya and the Ni’matu‘llahi 
süfis were Sunnis but their devotion to 'Ali and Ahl-i Bayt had made them 
sympathetic to Shi'ism. The Shaykhiyya-Jüriyya order of the sūfis 
of Sabzwār established by Shaykh Khalifa (d. 736/1335) had spread to 
a greater part of Khurāsān. Mir Qiwamu'd-Din al-Mar'ashi belonged ` 
to a branch of this order. He had already established Shi'i state in 
Mazandaran. His dynasty residing in Amul is known as the Sadat-i 
Mar'ashi.* What Shah Isma’ildid was to transform the kaleidoscopical 
pattern of Shī'ism into the homogeneously accepted Isna *Asharism 
through his political decree. The Shi'ism saved Iran from being devoured 
by the growing Sunni power of the Ottoman Turks on the west and the 
Sunni Uzbeks in the east. Consequently it became the religion of the 
overwhelming majority in Iran. 

Early in 915/1509 war started between Shah Ismail and Shaybani 
Khan Uzbek. The Shah defeated Shaybāni in the battle of Merv. On 
2 December 1510 Shaybānī died. The Shah sent to Bābur his sister 
Khanzada who had been taken captive after the death of her successive 
husbands Shaybani and Sayyid Hadi. He invited Babur to recover his 
ancestral territory with his military support. Babur was deeply excited 
and sent envoys expressing his gratefulness to the Shah. The account of 
the negotiations between the Shah and Babur is missing from the 
Babur’s autobiography but Khwandamir says that Babur promised that 
if he conquered the rest of Transoxiana by Shah’s help he would have 
the khutba read in the names of twelve Imāms and the Shah. The coins 
would also be struck in the name of twelve Imāms. Mrs. Beveridge 
rightly says, '"These undertakings look like a response to a demand, 
and such condition cannot have been proffered; their acceptance must 
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have been compelled.”156 Shah Ismā'īl's troops enabled Babur to seize 
Bukhara. 

In mid Rajab 917/October 1511 Babur recaptured Samarqand after 
nine years of absence. He was, however, unable to subdue the orthodox 
Sunni population of the region. Mirzā Muhammad Haydar Düghlat 
says, "Although, in the hour of necessity, the Emperor had clothed 
himself in the garments of the Qizilbash (which was pure heresy, nay 
almost unbelief), they (the people of Samarqand) sincerely hoped, when 
he mounted the throne of Samarqand, (the throne of the Law of the 
Prophet) and placed on his head the diadem of the holy sunna of Muham- 
mad, that he would remove from it the crown of royalty (Skāhi), whose 
nature was heresy and whose form was as the tail of an ass.”157 

“But the hopes of the people of Samarqand were not realized. For, as 
yet the Emperor did not feel to dispense with the aid and support of Shah 
Isma’il; nor did he consider himself sufficiently strong to cope single- 
handed with the Uzbeg; hence he appeared to overlook (mudāra) the 
gross errors of the Oizilbash. On this account, the people of Māvrā'-u'n- 
Nahr ceased to feel that intense longing for the Emperor which they had 
entertained while he was absent—their regard for him was at an end."15? 
Ultimately Babur dismissed the Shah’s forces in order to placate the Sunni 
population and became indifferent to the Shàh's envoy. In obedience to 
his pledge with the Shah, Babur, however, had coins issued and the khutba 
read in the name of the Imàms. The departure of the Iranian troops 
prompted Shaybāni's successor "Ubaydu'llàh Khan Uzbek to collect orth- 
odox Sunni troops under his leadership. He took an oath at the tomb of 
the Naqshbandiyya safi Khwaja Ahmad Yasawi (d. 514/1120) to re-intro- 
duce orthodox Sunni lawsin Transoxiana. In Safar 918/April-May 1512 
Babur fought fiercely near Bukhara but was swept away by the sheer ` 
weight of Uzbek numbers. He collected his family and moved to Hisar. The 
Iranian commander Najm Sani with 11,000 Qizilbash soldiers rushed to 
Babur’s help. Both armies marched towards Bukhara. Qarshi was seized and 
its inhabitants were slaughtered by the Qizilbash to the utter disgust of 
Bābur. On 3 Ramazan 918/12 November 1512 a fierce battle was fought 
near Ghujduwān between 'Ubaydu'llāh Khan and Bábur.159 Tranis accuse 
Babur of treachery. Mirza Haydar Dūghlāt giving vent to his Sunni 
bigotry says, “The Uzbek infantry began to pour forth their arrows from 
every corner, so that very soon the claws of Islam twisted the hands of 
heresy and unbelief, and victory declared for the true faith. The victorious 
breezes of Islam overturned the banner of the schismatics. [The Turko- 
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mans] were so completely routed, that most of them perished on the field ; 
all the rents that had been made by the swords at Karshi (Qarshi), were 
now sewn up with the arrow stitches of vengeance. They sent Mir Najm 
and all the Turkomàn Amirs to hell. The Emperor retired broken and 
crest-fallen to Hisar"19 According to the Indian Mulla Badā'ūnī, Babur 
shot an arrow into the Uzbek camp carrying the following couplet. It 
expressed his dissatisfaction with the Shah and the rejection of Shi'ism: 


«T made Najm Shah road-stuff for the Uzbeks, 
If I did wrong, [at any rate], I have now cleansed [my own] path.’ 


Bada ‘ini goes on to say that the following day when the two armies met, 
Babur withdrew to one side, and the Qizilbash troops met their doom. 

After his defeat Babur returned to Hisar but "Ubaydu'llah Khan follow- 
ing his fallen adversary at his heels, re-captured Hisar. In the winter of 
920/1514-15 Babur returned to Kabul. After several reverses he seized 
Qandahar in Jumāda II 928/May 1522 and embarked upon the conquest 
of India. In Rajab 932/April 1526 he defeated the Afghàn ruler Ibrahim 
Lodi at Panipat and in Jumāda I 933/March 1527 overthrew the formida- 
ble forces of the Rana Sāngā, the hero of Rajasthan in the battle-field of 
Kanwah near Sikri. He became the Emperor of India but died on 6 
Jumāda I 937/26 December 1530 at Agra. 

His famous autobiography, the Bābur-nāma in Chaghtā'i Turkish reveals 
his personality graphically. His father was deeply devoted to Khwaja 
Nasiru'd-Din ’Ubaydu‘llah Ahrār (d. 895/1490) of the Nagshbandiyya 
order re-invigorated by Khwaja Baha*u'd-Din Naqshband (d. 791/1389). 
"Ubaydu'llàh Ahrār exercised immense political influence over the region 
and helped "Umar Shaykh Mirza without reservation. On one occasion 
the Khwaja paid 250,000 dinars (gold coins) and on another 70,000 dinars 
to "Umar Shaykh Mirza to relieve the Muslims of Tashkent of a large part 
of their tax burden. The Khwāja's sons befriended the Babur’s uncles 
and cousins rather than their Uzbek rivals, undergoing considerable 
hardships under the Uzbek domination. Babur was himself deeply 
devoted to Khwaja 'Ubaydu'llāh's teachings. He translated the Risála-i 
Waladiyya by Khwaja "Ubaydu'llah Ahrār in order to popularize the 
Naqshbandiyya teachings. He also completed a masnawi entitled the Mub- 
ayyan dealing with the Hanafi figh. His Turkish Diwān mirrors his aesthe- 
tic and liberal mind. His own life story, however, goes a long way to 
showing Babur as a versatile genius with a keen political acumen. No 
wonder that he did not hesitate to serve the orthodox Shi’i Isma'il in order 
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to regain the possession of his homeland. The story of his betrayal of Najm 
Sani, although believed both by the Iranis and Indian Sunnis with different 
motives, does not conform with Babur’s nature and seems false. In India, 
he however got no time to crystallize a definite state policy. His army 
commanders were the Türáni Begs but some commanders of Iranian origin 
also accompanied him to India. Some of the Īrānis might have been 
Shi'is under iagiyya. 


Humayun and Shi’ism 

Babur’s eldest son and successor Nasiru‘d-Din Muhammad Humāyūn 
Pādishāh, born on 4 Zu'lqa'da 913/6 March 1508 at Kabul, inherited much 
of the Babur’s qualities of head and heart. He was ardently devoted to 
Shaykh Muhammad Phil (d. 945/1538) and Shaykh Muhammad Ghaws 
(d. 970/1563) of the Indianized Shattāriyya order and ignored Khwaja 
Nira, a grandson of Khwāja Nasiru‘d-Din "Ubaydu'llàh Ahrār who visited 
the Emperor to offer condolence at Babur’s death. The Khwāja's expecta- 
tions of obtaining Humāyūn's patronage were belied and he left his court 
in frustration.!*? An anecdote in the Wāgi'āt-i Mushtāgī by Shaykh Rizqu- 
‘lah Mushtāgi, an uncle of the celebrated scholar of the kadis, Shaykh 
"Abdu'l-Hagg Muhaddis Dihlawi (d. 1052/1642) tends to show that 
Humāyūn was hostile to the Shi'is. The anecdote says that Humāyūn 
was told of an imam (leader) of his prayers of two years standing that the. 
imam was seen in the company of the Rāfizis (Shi'is). The Emperor dis- 
missed him and repeated all the prayers of two years again.!? 

The anecdote might not be necessarily correct. It, nevertheless, shows 
that a sizeable section of Shī'is lived in Delhi and intellectuals moved in 
their company. Humāyūn might have dismissed his Imam and repeated 
two years prayers considering them to have been missed but he was not 
a bigoted Sunni like his uncle Mirzà Haydar or like his half-brother Mirza 
Kamran. 

Humāyūn was an affectionate brother and loved his family members 
both close and distant dearly but he was not a successful general. The 
crushing defeat in the battle near Qanauj on 10 Muharram 947/17 May 
1540 suffered by him against his formidable Afghan adversary Sher Shah 
forced Humāyūn and his brothers to flee to the Panjab. 

Sher Shah Sar (947-952/1540-45) carved out a strong Afghan empire 
extending from the frontiers of Kashmir, Multan and Upper Sind in the 
north-west to Bengal. He conquered Jodhpur, Ajmir, Abu and other 
Rajasthani forts, introducing fiscal, civil and military reforms of far-reach- 
ing importance. He helped the Chaks of Kashmir in order to establish his 
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overlordship over Kashmir. He ardently wished to annihilate the Qizil- 
bàshes who blocked the pilgrim route to Mecca and had given rise to 
bigoted interference with Sunni-ism. Sher Shah believed that he and the 
Ottoman Sultan of Rūm (Turkey) could encircle the Oizilbāshes, from 
opposite directions and annihilate the Shi'i rule of Tran.164 

The scheme was bizarre, nevertheless it indicates Sher Shah’s anti-Sbi'i 
posture. Sher Shah’s preoccupation with war and the threat posed by the 
Mahdawi movement in his son Islam Shah's (952-960/1545-52) reign gave 
Indian Shi'is a respite and they were not involved in any serious troubles. 

Resuming our account of Humāyūn's misfortunes we find that he could 
not forge a workable unity among his ambitious brothers and cousins 
against Sher Shah’s bid to expel the Mughals out of India. From the 
Panjab, Humáyün turned to Sind and Jodhpur respectively for help. 
Politically the trip was a failure but from the family point of view it was a 
great success. In Jumāda I 948/August-September 1541 Humāyūn married 
Hamida Bani Begum, a descendant of the revered saint Ahmad-i Jam 
Zanda Pil (d. 536/1141). On 5 Rajab 949/15 October 1542, in the desert 
fort of Amarkot she gave birth to Akbar who grew up to become the grea- 
test Emperor of India. On 7 Muharram 950/13 April 1543, Humāyūn's 
most loyal general Bayram Khān joined him at Jūn, 75 miles south-west 
of Amarkot. By that time Raja Māldeo of Jodhpur who had earlier promis- 
ed to help Humāyūn changed his mind. Forewarned of Maldeo’s treachery 
by his envoys, Humāyūn turned towards Qandahfr controlled by his 
half-brother Mirza 'Askarī. Near Oandahār he discovered that his own 
imprisonment at "Askari's hands was imminent. He left baby Akbar with 
nurses and heavy baggages there and proceeded to seek help from the 
Shri Shah Tahmāsp (930-984/1524-1576). It was great adventurism 
but there was no way out of the impasse for Humāyūn. The governor of 
Sistān under Shah Tahmāsp gave Humāyūn a princely welcome. On 
his way to Hirāt Humāyūn received the answer of his letter written to 
Shah Tahmāsp. The Shah’s invitation to visit him kindled in Humāyūn's 
mind hopes for a bright future. Detailed protocol instructions were issued 
by the Shah to governors and the heads of the towns lying on Humāyūn's 
route from Hirāt to Qazwin. Humāyūn visited Hirat, travelled to Mashhad 
through Jam. He visited the shrine of Imam Rizā* and spent some days 
in the precincts of that holy structure. From thence to Shah’s camp 
Humāyūn stayed at Nīshāpūr, Sabzwār, Bistám, Sūfiyābād (Simnān), 
and Ray (near Tehran). From Qazwin the Emperor proceeded to Shāh's 
camp near Sultāniyya. In Jumāda I 951/July 1544 the Shah accorded. 
the Emperor a warm welcome. The Shah promised Humāyūn the help 
he desired. Humayün presented to the Shah the famous diamond acquired 
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by Bābur from Ibrahim Lodi. Abu'l Fazl says, “Without a doubt, 
all the expenditure which the Shah, whether from his privy purse or 
through his officers, incurred on account of His Majesty Jahānbāni from 
the time of his entering the country to his exit therefrom was hereby 
repaid more than four times over. "199 Innumerable banquets and hunting 
expeditions were arranged. Bayram Khan was the spear-head in removing 
misunderstandings which emerged between Humāyūn's orthodox Sunni 
retinue and the Shah’s zealous Shi’is. The greatest help was Hamida 
Bani whose charm and tact had made her a fast friend of the Shah’s 
revered sister Sultan Begum. The Shāh's brother Bahram Mirza was, 
however, alienated from Humāyūn and the controversy over the catas- 
trophe which fell on Najm Sani and the Iranian auxiliary force placed 
at Babur’s disposal was reopened. Attempts were made to convince the 
Shah that the treachery of Humāyūn's father Bābur was responsible for 
the ruthless destruction of the Iranians. Consequently no trust could be 
reposed in Humāyūn. Sultān Begum's rational arguments and persuasions 
assuaged the Shāh's passions. The Īrānis, however, believed that the 
orthodox Sunnis in Humāyūn's army were Khārijis. It was impossible 
for Irani auxiliaries to fight for the cause of the Sunni Emperor. The 
Shah therefore forced Humāyūn to embrace Shī'ism. According to 
Humāyūn's steward Jawhar Aftabchi, Humāyūn assured the Qaziu‘l- 
Quzat Sadr-i Jahan that he was a sincere follower of the Prophet Muham- 
mad's descendants and the impeccable Imáms. Sadr-i Jahan then brought 
three pieces of paper. He presented two pieces to Humāyūn who read 
them. Meanwhile the Shah himself arrived near the tent and cursed 
the enemies of the Prophet Muhammad and those of the Imāms. The 
Shah himself presented the third paper. Humāyūn read that and em- 
braced Shi'ism.!* Mulla "Abdu'l Qadir Badā'ūnī who had read the 
Tazkiratu'l wāgi”āt by Humāyūn's steward Jawhar Aftabchi and had made 
personal enquiries says that Humāyūn was reluctant to approve of the 
religious tenets of the Shi'as, and to all that which the later Shri writers 
had stated regarding the blessed companions of Muhammad. After 
prolonged discussions Humāyūn urged the Shah’s dignitaries to write 
down their beliefs on a sheet of paper. Accordingly they wrote and 
Humāyūn read them with a view to copying them and gave precedence 
in the khutba, after the custom of Iraq, to the recital of the names of the 
twelve Imams.16? 
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It would seem that Humāyūn's devotion to the descendants of the 
Prophet Muhammad and the Imams had made the Shi’i and Sunni 
differences meaningless to him. He had earlier expressed his faith in 
his quartrains and verses and reiterated them to convince the Shah and 
his dignitaries of his devotion to Imam 'Ali and his successors. To the 
Sunnis reading something written on a paper was not sacrilegious and 
amounted to conforming to the saying, “To imitate infidelity (without 
believing in it) is not infidelity at all.” 

The Shah arranged more gamargha hunting expeditions and before 
his farewell awarded Bayram Khàn the title of Khàn. The list of 12,000 
horsemen who had been seconded under Shàh's infant son, Prince Murád 
as Humāyūn's auxiliaries was presented to Humāyūn. A list of supplies 
placed at Humayiin’s disposal was also made available. The list of the 
officers indicates that the best Turkomān leaders were appointed the 
commanders of the auxiliary force. About 300 cuirassiers of the Sháh's 
body-guard belonging to „the descendants of the Turkoman prisoners 
released by Timür at Shaykh Sadru‘d-Din’s recommendations were 
also despatched 18 Humāyūn ordered the auxiliaries to join him at the 
Helmand river. He himself marched leisurely. Visiting Tabriz, Ardabil, 
Khalkhal, Sabzwār and other important towns he once again paid his 
homage at Imam Rizà*s shrine in Mashhad. The 'ulamā' of Mashhad 
called on him and he held pleasant religious discussions with them.19 
From thence he went to Sistan where Prince Murad and Shàh's officers 
joined him. Both Mirza "Askari and Kamran were taken aback. 'Askari 
sent Akbar to Kabul. Humāyūn marched from Sistán and seized Bust. 
On 7 Muharram 952/21 March 1545 he reached Qandahàr and besieged 
the fort. Bayram Khan was sent to Kabul to persuade Mirza Kamran 
to surrender. The strength of the mud walls of the Qandahar fort pro- 
tracted the siege but the Turkoman sorties disconcerted the garrison. 
On 25 Jumada TI 952/3 September 1545 "Askari surrendered. According 
to the terms with the Shah the fort was made over to the Iranians. 
Before long the Turkomān troops became restless and according to the 
Mughal sources were terribly harsh to the local population. According 
to Mulla Badā'ūni, the public recital of tabarra by Turkomān troopers 
intensely offended the Sunnis.? Meanwhile the Shāh's son also died. 
Humāyūn could not move to Kabul leaving Oandahār into a mess. 
Consequently, his commanders at his order made a surprise entry into the 
fort. Although the Turkoman commander was permitted to leave, 
Iranians were slaughtered indiscriminately. Humāyūn made over 
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Qandahar to Bayram Khan and wrote to the Shah that violation of the 
Shāh's orders by Turkomàn commanders had forced him to transfer the 
command of Oandahār to the Shah’s own vassal Bayram Khān.!? Humā- 
yün's apologies could not, however, absolve him of ungratefulness to the 
Shah of Iran. ; 

Humāyūn marched towards Kabul. Mirza Kāmrān's supporters lost 
heart and a large number of them deserted their master. On 12 Ramazan 
952/17 November 1545 Humāyūn seized Kabul. Kamran fled to Bhakkar 
ruled by his father-in-law Shah Hasan Arghün. Humāyūn conquered 
Badakhshān but before he could return to Kabul, it was again surp- 
rised and seized by Kamran. Humāyūn hastened back to Kabul and 
recaptured it on 7 Rabi’ I 954/27 April 1547. Kamran who could not 
withstand the siege fled. His desperate effort to recapture Kabul, was 
successful more than once but he could not maintain his hold over it. 
Tn 959/1552 he visited Sher Shah’s successor Islam Shah (952-960/1545- 
52) to obtain assistance but finding his imprisonment imminent, he escaped 
and sought refuge with Gakkhar chief Adam. The latter made him over 
to Humāyūn who reluctantly blinded him at the end of 960/November- 
December 1553. He was allowed to depart for Mecca where he died on 
11 Zu'lhijja 964/5 October 1557. 

Like Mirza Kamran, Humāyūn's second brother Mirzà 'Askari was 
also not reconciled to Humāyūn's rule. He was a staunch supporter of 
Mirza, Kamran. When Mirza Kamran recaptured Kabul in 957/1550 
he assigned Jü'i Shahi (Jalalabad) to ’Askari. When Humāyūn again 
expelled Kamran from Kābul, "Askari was taken captive and banished 
to Mecca. In 965/1558 he died between Mecca and Syria. 

Humāyūn's youngest brother Mirzà Hindal was also rebellious. When 
Humāyūn marched from Qandahir to seize Kabul, Hindal surrendered 
and in future did not waver in his loyalty. In Zu‘lhijja 958/November 
1551 he was killed in a surprise attack by Mīrzā Kāmrān's soldiers to the 
great shock of Humāyūn and his sister Gulbadan Begum. 

Humāyūn's nine years rule in Kabul was a period of un-ending military 
expeditions and frustrations but it totally eliminated his formidable rivals. 
His military expeditions did not give him much needed rest; nevertheless 
he did not neglect his astronomical studies and other intellectual pursuits. 
A number of Iranian scholars and artists who had found his company 
attractive during his visit to their towns moved to Kabul and some of them 
permanently settled down to the Mughal court. The arrival of Mawlànà 
Ilyas of Ardabil and Shaykh Abu'l-Oāsim Jūzjāni at Kabul from Iran 
was a matter of great delight to the Emperor. He discussed with them the 
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Durratft-tāj,"* an encyclopaedia of philosophy and sciences by Mawlana 
Qutbu‘d-Din Shirazi, one of the leading disciples of Shaykh Nasiru‘d-Din 
Tūsi. Both Mawlānā Ilyas and Shaykh Abu‘l-Qasim were apparently 
Shi'is. 

Humāyūn had met Khwaja 'Abdu's-Samad of Shiraz whose father 
Khwaja Nizàmu'l-Mulk was a minister of Shah Shuja’ of Shiraz. He had 
met Humāyūn in Tabriz. The fame he had already obtained as a painter 
and calligraphist prompted Humāyūn to invite him to his court. 'Abdu's- 
Samad reported to the Emperor in Kabul. There he made exquisite 
miniatures on rice and on paper. Humāyūn commissioned him to teach 
painting to Akbar. Although Akbar paid no attention to reading and 
writing he took keen interest in the painting lessons. 

Along with Khwaja 'Abdu's-Samad, the famous Trani painter Mir 
Sayyid ’Ali also joined Humāyūn's court at Kabul. Humāyūn was 
proud of both and sent their miniatures to Rashid Khan, the ruler 
of Kāshghar giving a detailed account of their artistic achieve- 
ments. 

The {rani commanders and soldiers who had chosen to stay back in 
Qandahàr were placed under the control of Bayram Khan. Humāyūn's 
commanders and contingents were largely leaders of Sunni tribal groups 
of Transoxiana and Kabul." Nevertheless the orthodox Sunni parents 
of some of them had given them names such as "Ali or Haydar. Some 
orthodox Sunnis considered them Shi'is. For example, after Humāyūn's 
conquest of Kabul Shaykh Hamid, a famous commentator of religious 
works, who enjoyed the Emperor’s ardent devotion called on him. 
The names of Humāyūn's soldiers shocked him and he was unable to 
control his passions and asked Humāyūn whether his entire army consisted 
of Rāfizīs (Shi'is). Humāyūn requested the Shaykh to spell out reasons 
for forming such an opinion. He said, Everywhere the names of your 
soldiers are of this kind: Yar 'Ali (Friend of *Ali), Kashf 'Ali (shoe of 
>Alī), Haydar ’Ali (Lion of ^Ali). I have not found a single man bearing 
the name of any other companion." Humayiin who was holding his 

. drawing pencil flew in rage and dashing it on the ground said, “The name 
of my grandfather himself was "Umar Shaykh and I know no more than 
this." He went into his harem but when his passions seem to have cooled 
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down he returned and calmly explained to the Shaykh the purity of his 
Sunni faith.175 

Before long, however, Humāyūn got the opportunity to reconquer 
India. Sher Shah’s successor Islam Shah was unable to crush the scramble 
of Afghan tribal groups to extend their power at the cost of the centre. 
After the death of Islam Shah in Zu'lqa'da 960/October 1552 three 
Afghan Sultans nominally ruled the Delhi sultanate but the real power 
was wielded by one Himü of the Dhüsar caste of Vaishyas. The prevailing 
confusion and disorder enabled Humāyūn to seize Sirhind in Rajab 
962/May 1555 and to re-enter Delhi victoriously on 4 Ramazàn 962/23 
July 1555. 

Humāyūn was convinced of the inability of the Tūrānis to collaborate 
with Īrānis even to re-conquer India. He, therefore, made three divisions 
of his army. The biggest under his own self-comprised 202 officers. Of 
these not more than fifteen were Īrānis or Shfis. The second division 
consisting of 56 officers was placed under Akbar. Of these only half a 
dozen were Īrānis or Shī'is. The third contingent was placed under Bayram 
Khan. It consisted of 54 officers who were, with the exception of about 
six, Iránis.!'* Humāyūn marched with his own army to seize Delhi. Akbar 
and Bayram Khàn were left in the Panjab to crush the Afghan leaders 
who were still in arms. In Delhi Humāyūn rightly felt that the scramble 
for independence by his Tūrānī Begs would never enable him to establish 
a strong central empire. Consequently, Humāyūn planned to make 
several seats of government at Delhi, Agra, Jaunpur, Mandu, Lahore, 
Qanauj and at other suitable places with independent governors. He 
himself wished to rule at Delhi commanding 12,000 troopers.17? 

Before he could implement his bizarre scheme, he died on 13-14 Rabi’ I 
963/26-7 January 1556. Tt was left to his son Akbar who assumed the title, 
Abu'l Fath Jalālu'd-Din Muhammad Akbar Pādshāh and his tutor 
Bayram Khan to fight against Himü who had seized Delhi from the fickle- 
minded Tūrāni generals and to're-establish the Mughal central rule in 
the face of divisive leadership of Tūrāni Begs. 

Long before north India entered into a new era of Akbar's reign of 
peace and concord with all religious communities of India, a new dimen- 
sion was added to the Indian Shi'ism by Sayyid Raja bin Sayyid Hamid 
al-Husayni al-Bukhāri. His missionary activities extended from Balū- 
chistān and Sind to Multan. He was also influential among the Bukhari 
Sayyids who had descended from Sayyid Jalal Bukhari Surkh (Red) a 
disciple of Shaykh Baha'u'd-Din Zakariyya of Multan (d. 661/1262), 
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the founder of the Suhrawardiyya order in India. Sayyid Jalal Surkh’s 
grandsons Sayyid Jalalu‘d-Din Bukhari known as Makhdüm Jaha- 
niyan (d. 785/1384) and his younger brother Sayyid Raji Qattal (d. 
847/1443-44), rose to great eminence in Uch. They were orthodox 
Sunnis but some of their descendants embraced Shī'ism. Sayyid Raja 
seems to have converted some Sunnis of Multan to Shi'ism.!5 Among 
the Indian Shi’is Sayyid Raja pioneered the movement against faqiyya. 
According to him it was responsible for the conversion of the sons and 
grandsons of Shi'i parents to the Khāriji or Sunni faith. When Humāyūn 
settled down in Delhi again, Sayyid Raji went to call on him. The fame 
of Sayyid Rājū had already impressed Humáyün. He decided to accord 
him a befitting reception but Makhdümu'l-Mulk Mulla 'Abdu'llāh 
Sultānpūri, about whom we shall soon learn more, prevented the Emperor 
to do so on the ground, that the Sayyid was an innovator and irreligious. 
Were the Emperor to show him respect, Makhdümu'l-Mulk added, 
confusion in the Sunni faith and disorder in the newly founded empire 
would arise. The Emperor replied that he wished to accord reception 
to a Sayyid and à member of the Prophet’s family,!?? but in the interest 
of the faith he would reverse his decision. In fact Humāyūn was more 
concerned with the stability of his empire than with the faith. Makhdū- 
mu*l-Mulk identified the Sunni faith with empire and persecuted all those 
who in his view had departed from orthodox Sunni-ism of his brand in the 
name of the stability of the empire. Naturally Qàzi Nüru'llàh Shustari 
always used harsh language against Makhdūmu'l-Mulk. 

By the sixteenth century a group of Shi'is known as Siddīgiyyas had 
also emerged. They were the descendants of Isma’il son of Imam Ja’far 
as-Sādig. Consequently they called themselves Siddiqis. This made the 
Sunnis believe that the Siddiqis were descendants of Aba Bakr Siddiq. 
By the sixteenth century the Siddīgīs had abandoned the Ismaili faith 
and adopted Isna 'Ashari Shi'ism. According to Qazi Nūru'llāh Shustari 
they numbered about 30,000 and lived in Multan, Lahore, Delhi and 
Gujarat. Their main profession was trade and commerce.159 


Shi'ism in Akbar's Reign 

The history of Shi’ism in Akbar's (963-1014/1556-1605) reign may be 
divided into three parts: Firstly Shi'ism during the regency of Bayram 
Khan ending in Jumāda II 967/March 1560, secondly Shi'ism under 
the dominance of Makhdümu'l-Mulk which ended in 987/1579, thirdly 
Shi’ism until the end of Akbar’s reign. 
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Akbar's tutor and protector Bayram Khàn bin Sayf "Al belonged to 
the Bahārlū clan of the Shi Oarā Opyūnlū Turkomàn tribe. The latter 
had established their power around the region north of Lakes Van and 


"Ali Shukr Beg Bahārlū! who under the dominance of Qar& Yüsuf 
(809-823/1406-20) and his sons Iskandar (823-841/1420-38) and Jahan 
Shah (841-72/1438-67) held Diynir, Hamadān and Kurdistān.!2 Not 
only the Oarā-Opyūnlūs but the Timūrid Sultan Abü Sa'id (855-73/ 
1451-69) of Khurāsān and Transoxiana held matrimonial alliances with 
'Ali Shukr's son Pir "AN Beg. The latter had to share the misfortune of 
the Oarā-Opyūnlū who were annihilated by the Sunni Aq Qoyünlü. 
Pir 'Ali served under different princes. In the reign of Shah Ismà'il 
Safawi, Pir "Al's son Yar Beg left Iran and settled in Badakhshan. Finally 
he and his son Sayf 'Ali Beg entered into Babur’s service. Sayf "AN 
died during his son Bayram Khān's childhood. Bayram moved from 
Badakhshàn to Balkh where he completed his education. When he was 
sixteen years old he called on the Emperor Bábur and was given a princely 
reception. At Humāyūn's request Bábur assigned him to his care, 
eulogising the eminent role played by Bayram's ancestors in history.188 
Bayram fought valiantly in the battle near Qanauj but after Humāyūn's 
defeat he fled to the Raja of Lakhnor (Sambhal). From thence he made 
his way to Gujarat narrowly escaping death at the hands of Sher Shāh. 
Finally he joined Humāyūn and served Humāyūn with intense devotion 
_ until the latter's death. Humāyūn gave him the lofty titles of yar-i wafādār 
(the faithful friend), baradar-i nikü siyar (noble brother) and Farzand-i 
Sa'üdatmand (auspicious son). In 963/1555 Humāyūn made Bayram 
Khān the guardian of Prince Akbar and commissioned them to suppress 
Sikandar Khan Sür who had been still ruling independently in the 
Panjab hills. After receiving the news of Humāyūn's death, Bayram 
Khàn dealt with the challenging problems firmly and tactfully. He prom- 
ptly crowned Akbar as king at Kalanaur on 2 Rabi’ II 963/14 February 
1556. Akbar appointed Bayram Khan the wakilu's saltanat (prime minis- 
ter). This position made Bayram Khàn the sole controller of the state 
affairs. Bayram prudently had Humāyūn's favourite Shah Abul Ma’4k, 
a Sayyid of Tirmiz, imprisoned. He got Tardi Beg Khan, the viceroy 
of Delhi who had failed to defend the capital against Himü's onslaught 
and had been waiting for an opportunity to overthrow him (Bayram), 
executed.^^ On 10 Muharram 964/13 November 1556 Himü was de- 
feated at the battle-field of Panipat and killed. Akbar addressed Bayram 
181 "Abdu'l-Báqi Nihāwandī, Ma'dsir-i Rahimi, Calcutta, 1924, I, p. 11. 

182 Ibid., I, p. 48. 
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as Khan Baba and his title was the Khan-i Khānān.'?5 Akbar married 
Salima Sultan Begum, one of Humāyūn's nieces to Bayram. This was 
done in fulfilment of Humāyūn's earlier promise to Bayram. Begum 
was a descendant both of Khwaja Baha‘u‘d-Din Naqshband and 'Ali 
Shukr.5 Salima’s own intellectual achievements and political far-sight- 
edness were superb. The wedlock was a priceless reward to Bayram 
Khan’s services. 

For four years Bayram Khan performed the uphill task of reorganising 
and extending the boundaries of the empire then in a shambles. Before 
long the Türàni leadership alienated Akbar from his protector. Akbar 
himself wished to rule independently. Helped by his wet-nurse Maham 
Anaga and her supporters, Akbar left Agra in March 1560 ostensibly 
on a hunting trip and arrived in Delhi and assumed the reins of govern- 
ment. Bayram left for Mecca. From Nagor he sent back his official 
insignia to. Akbar who conferred it on Pir Muhammad Khàn. Bayram 
had raised Pir Muhammad to the status of a noble but the latter’s pride 
had become intolerable to his patron. Bayram had ordered him to 
leave for pilgrimage. Akbar’s supporters showed incredible haste and 
indiscretion in despatching Bayram to Mecca. Bayram could not tolerate 
their excesses. He resolved to teach them a lesson but was defeated near 
the village Gunachur south-east of Jalandhar. He took refuge under 
Raja Ganesha of Talwara in Siwalik hills. Akbar proceeded towards 
Siwalik. In Muharram 968/September 1560 Bayram surrendered. Akbar 
pardoned him and allowed him to leave for Mecca.!*$ On 14 Jumāda I 
968/31 January 1561 he was stabbed to death by an Afghan on the Sahansa 
Lang Lake near Patan. He was buried not far from the site of his death 
but later on his dead body was transferred to the holy precincts of Imam 
Riza‘ in Mashhad. Bayram’s four years’ old son >Abdu'r-Rahīm was 
sent to Akbar’s court.!” 

The modern historians accuse Bayram Khān of introducing the pro- 
Shi policies in India. Bayram Khàn's Qara Qoyünlü ancestors were 
Shi'is but Bayram Khan himself was brought up in Badakhshan and Balkh 
and from the young age of sixteen lived under the care of Humāyūn. 
It would seem that he might have obtained elementary Shi'i education 
under his father Sayf * Alī Beg or through his other relations. In Humáyün's 
court Bayram Khàn could hardly get any opportunities to obtain Shi'i 
training. His perceptive mind might have collected the truths of Shi'ism 
from Sunni works which he studied from his Sunni teachers in Badakhshan. 
As a poet he lyrically expressed his ardent love for ^Ali and Ahl-i Bayt. 
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His stay in Shah Tahmāsp's court and in Qandahàr seems to have sharp- 
ened his perception of Shi'ism. A passing remark by Abu'l-Fazl in con- 
nection with hostilities between Bayram Khan and Tardi Beg suggests 
that both belonged to different religious sects. He says, “Each, too 
regarded points of bigotry as of the essence of religion, and made them 
additional reasons for matching for opportunities to ruin one another.”188 

The military and civil dignitaries appointed or promoted by Bayram 
Khan were largely Tūrānīs and Sunnis. Indeed Bayram Khan’s first 
sadr Mir ’Abdu‘l Hayy belonged to Mashhad. For some time he was a 
sadr under Humāyūn, his brother Mir ’Abdu‘llah the jurist was also 
Humāyūn's intimate and specially honoured confidant. According to 
Mulla Badá'üni both brothers were exceedingly pious and  holy.199 
*Abdu‘l Hayy, however, did not attend prayers with the Sunni congre- 
gations. Abu‘l-Fazl’s father Shaykh Mubarak wrote a note to the Mir 
giving him advice on religious matters and among other things, he advised 
him to attend prayers with Sunni congregations. Mir 'Abdu'l Hayy 
presumed that the Shaykh accused him of being a Shi'i. Consequently he 
lodged complaints against Shaykh Mubarak with Bayram Khan. It would 
seem that the Mir’s contemporaries also thought him to be a Shi199 
Bayram Khàn in deference to public opinion or because of his friendship 
replaced him with Shaykh Gada‘i. Akbar re-appointed Mir 'Abdu'l- 
Hayy in his judicial and religious ministry. In the 35th year of the Em- 
peror’s reign the sadru's-sudür Sadr-i Jahan and Mir ’Abdu‘l Hayy who 
was mir *adl took part in a drinking bout to the great amusement of Akbar 
and his favourites. He seems to have had a very long life. In the Ā'in-i 
Akbari completed in 1597-98, the Mir is mentioned as a mansabdar of 500. 
The Mir was an expert in the difficult Baburi script and was a poet. Accord- 
ing to Akbar's foster brother Mirza 'Aziz Koka, the Mir was not pro- 
ficient in Baburi Script. Badā'ūnī also endorses the Mīrzā's views but 
his views??? about the Mir’s piety are irreconcilable with the Mir’s drink- 
ing bouts. 

Bayram Khan’s second sadr Shaykh Gada‘i has been accused of Shi'ism 
by modern scholars. Smith says, “In the third year of the reign (1558-9) 
a person named Shaikh Gadā'i, son of a Delhi versifier, and a member 
of the Shi’a sect was appointed at the protector’s instance to the exalted 


188 Akbar-ndma, I, p. 32, tr. by H. Beveridge; the Akbar-ndma of Abu'l-Fazl, If, New 
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office of sadr-i sudar, and thus, as Badāonī remarks, was ‘put over the heads 
of all the magnates of Hindustan and Khurasan’.” Smith goes on to say, 
“The appointment of a Shi’a to a position so important naturally gave 
extreme offence to the orthodox Sunni courtiers, and had much to do 
with the subsequent fall of Bairam Khan, who was hated as being a Shi'a. 
Badaoni makes the elevation of Shaikh Gada‘i the theme of his most 
bitter gibs and venomous puns. The Shaikh enjoyed his much envied 
dignity until the fall of his patron, Bairam Khan, when he shared the 
minister’s disgrace. 199 

According to Ashirbadi Lal Srivastava, Shaykh Gada‘i was “an arrogant 
upstart, on whom the Khan-i Khānān (Bayram Khan) had so much reliance 
that in political and financial matters he did nothing without consulting 
him". Enumerating the reasons for Bayram Khàn's fall, Srivastava says, 
“Sixthly, the appointment of Shaikh Gada‘i, a Shi’a divine, to the impor- 
tant office of the chief sadr caused the greatest offence to the Sunni court 
and the nobility, who suspected that the prime minister’s policy was 
of deliberate abasement of Sunnism and the promotion of the interest 
of his own religion, Shi’ism. Heaping insult on such widely venerated 
Sunni saints as Shaikh Muhammad Ghaus lent colour to this suspicion.””1%4 

A. S. Bazmee Ansari, who is better acquainted with Islamic religious and 
literary works than Smith and Srivastava, also toes the line set by V. 
Smith. He writes in his article on Bayram Khan in the Encyclopaedia of 
Islam, “Bayram committed a tactical mistake in appointing Shaykh 
Gada‘i Kamboh of Delhi, a bigoted Shi'i, as sadrus-sudūr in 966/1558-59. 
This caused great resentment among the people and the Tūrānī nobles, 
who were almost all of them Sunnis, and al-Badā'ūnī (Eng. trans. II 
22-4) makes it the peg on which to hang his *most bitter gibes and veno- 
mous puns'.” Ansari also says that one of the reasons for Akbar's alie- 
nation against Bayram Khàn was the elevation of members of the Shii 
sect to state offices.195 

Shaykh Gada‘is Shi'ism is the figment of modern scholars’ imagination 
for he was the eldest son of Shaykh Hamid bin Fazlu'llàh known as Der- 
vish Jamali Kamboh Dihlawi. Shaykh Jamāli was the disciple of the 
celebrated Suhrawardiyya sūfi, Shaykh Samā'u'd-Dīn (d. 901/1496). 
Both Sultans Bahlül Lodi (855-94/ 1451-89) and Sikandar Lodi (894-923] 
1489-1517) deeply respected Shaykh Sama’u‘d-Din. At Shaykh Sama’u‘d- 
Din’s instigation Jamāli carved out for himself a distinguished position 
both at the courts of the Afghans, and the Mughals. Jamali was passion- 
ately fond of travelling. He visited all the important Arab, Iranian, 
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"Iraqi, Central Asian, Egyptian and African towns. He arrived at Hirat 
before Jami’s death on 9 November, 1492 and held interesting discussions 
with the great mystic poet. Sultan Sikandar Lodi was an ardent admirer 
of Jamāli but the favourites of Sikandar Lodi’s successor Ibrahim Lodi 
(923-32/1517-26) alienated Jamāli with the Sultan. Jamāli wrote a pane- 
gyric on Babur. Humāyūn highly respected him. Jamāli accompanied 
Humāyūn on his Gujarat campaign and died on 10 Zu'lqa'da 942/1 May 
1536. The massive collections of his poems are the monument of his fame 
but his biographical dictionary of the Indian sūfis, particularly the Suhra- 
wardiyyas is very famous. It is entitled the Siyaru‘l-’arifin,196 ` 

Although the younger son of Jamali, Shaykh 'Abdu'l Hayy by name 
was loyal to Sher Shah, Jamālī's eldest son Shaykh Gadà'5 was devoted 
to Humāyūn. After Humāyūn's flight from Delhi, the Shaykh moved to 
Gujarat and helped Bayram Khan to escape to join Humāyūn in Sind. 
Gadā'ī performed Pilgrimage to Mecca and was able to join Akbar's 
court before his victory against Himü. According to Badà'üni, Shaykh 
Gadāʻi with others urged Akbar to execute Diop Am Bayram Khan 
replaced him with Mir ’Abdu‘l Hayy. Although Bayram repaid his 
debt of gratitude by elevating Shaykh Gadā' to the position of sadru‘s- 
sudūr, the Shaykh was by no means an unknown personality. Both he 
and his father were high dignitaries of Humāyūn's court long before 
Bayram Khan assumed the supreme control of the Government. None of 
the scholars who call Shaykh Gadā'ī a Shi'i seems to have paused to 
consider how and when Jamālf's son embraced Shī'ism. As a sadr Gadà'i 
promoted the interest of the Suhrawardiyyas and Chishtiyyas. He ruth- 
lessly resumed the madad-i ma’ash grants of the Afghan’s religious digni- 
taries to the khalisa which they had obtained under their Afghan rulers. 
Although Suhrawardiyyas were hostile to sama’ (sift music) Shaykh Gada‘s 
regularly organized samā' parties. These were attended by eminent 
courtiers of Akbar including Bayram Khan who loved poetry and music. 
The Emperor also attended these parties. Naturally sycophants and para- 
sites also flocked there. Not only were the court dignitaries but the Sift 
Shaykhs, who are called by Badā'ūni as “servile in disposition, and low- 
minded", also belonged to the class of sycophants. Those who were left 
behind in the race of servile flattery and suffered worldly losses were 
annoyed and wrote insulting verses against Shaykh Gada‘. The verses 
also do not indicate that Gada‘ was accused. of Shi'ism. Badā'ūnī 
quotes the following verse : 


“Mention not Gadā'ī's name, eat not his bread, 
Since beggary (Gadà'i) is bad, Gadāf's face is black.” 
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Bada'üni ascribes Shaykh Gada'i's indifference to the famous Shattari- 
yya leader Shaykh Muhammad Ghaws “to jealously, hypocrisy and envy" 
customary with the Indian süfis. That may not be necessarily correct. 
Shaykh Gada‘i knew that Humáyün's devotion to Shaykh Muhammad 
Ghaws and his elder brother Shaykh Phil was hated by the sūfs and *ulamā. 
In, Gujarat Shaykh Ghaws’ Risāla-i Mirajiyya describing the circums- 
tances of his own. exaltation in his waking moments to Divine proximity 
and his own interview and conversation with the Lord had aroused fierce 
storm of opposition against the Shaykh. Shaykh Muhammad Ghaws had 
arrived in Agra with state and pomp and wished to assert his religious 
supremacy over the newly-founded empire. Shaykh Gadā'i humiliated 
Shaykh Ghaws by posing awkward questions on the Risāla-i Mi’rajiyya. 
Shaykh Muhammad Ghaws returned to Gwalior broken-hearted. 

In 966/1559 Bayram Khan dismissed his protege Mulla Pir Muham- 
mad Khan because of misunderstandings and replaced him with one of 
his old servants, Hājji Muhammad Khan Sistani. According to Abu'l- 
Fazl, Shaykh Gadā'f's influence over Bayram Khan had made the former 
a real wakil (prime minister). Shaykh Gadā'ī urged Bayram Khan to 
fight against his enemies firmly but the Khan did not agree. The noble- 
men were hostile to Shaykh Gadā‘, for his dominance was a threat to their 
political career and not because of his alleged Shi'ism. After the assassina- 
tion of Bayram Khan on 31 January 1561, Shaykh Gada‘i lived in the 
mountainous region of Jaisalmir for fear of his life. Before long Akbar 
pardoned him and he returned to Delhi and was content to be supported 
by a minor madad-i ma” ëch, At Delhi his sama’ parties again filled the capital 
with the spiritual music. On the death anniversaries of the eminent sifts 
his sama’ parties fervently bewitched the heart of the Delhi mystics. In 
977]1569-70 Shaykh Gadā'ī died. Although he was entitled to use the 
venerated. title Hājjī, because of performing a pilgrimage to Mecca. 
Shaykh Gadā'ī's memory was vilified by his enemies. The chronogram of 
his death was: l : 


You are dead you great hog’ 


Conversely both the sūfis and *ulama’ respectfully treasured the memory 
of Bayram Khan. Both Shaykh Rizqu‘llah Mushtāgī and his nephew 
Shaykh 'Abdu'l-Haqq Muhaddis Dihlawi were deeply impressed with the 
piety of Bayram Khan. Shaykh 'Abdu'l-Haqq wrote, «Khān-i Khanan 
Muhammad Bayram Khan despite his exalted office, magnificence and 
glory exhibited humility, devotion and love to the dervishes. He was 
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exceedingly magnanimous and hospitable to them. He was endowed 
with unique ability to show respect to the Divine command and kindness 
to the Divine creatures.!9? He led his life like fortunate lovers of God and met 
his death by martyrdom." His dead body was buried in Shaykh Husamu‘d- 
Din’s tomb near Sahasling in Patan (Gujarat). Among the articles plund- 
ered by the Afghan assassin there was a standard worked with pearls and 
gems which the Khān-i Khānān had made and intended to send it to the 
shrine of Imām-i Riza‘. Seventeen years later his body was interred in 
the holy ground of Mashhad. Mullā Badā'ūni says, “The Khān-i Khānān 
always had a sympathetic heart, and was devoted to the words of the 
Great Shaykhs and in his noble company the talk was ever of the word of 
God, and the word of the Prophet....... Moreover Friday's prayers and 
attendance at the mosque were never neglected by him.’’200 

It would seem that he performed prayers behind Sunni imams and 
visited Sunni dervishes and holymen. His Shi'ism was confined to his 
private life. It never interfered with his state duties. He was more like 
Mir 'Abdu'l-Latif Qazwini who arrived in India in the first year of Akbar's 
reign with his talented son Ghiyāsu'd-Din (later Nagib Khàn). The Mir 
was a Sayfi Sayyid of Oazwin. He and his father Mir Yahya were known 
as bigoted Sunnis in Iran and were considered as the leaders of the Sunnis 
of Qazwin. Shah Tahmāsp imprisoned Yahya at Isfahan where he died 
eighteen months later in 962/1555. Humāyūn had called on Mir Yahya! at 
Qazwin and enjoyed his company. Naturally his son *Abdu'l Latif took 
shelter in India. Bayram Khan appointed him Akbar’s tutor. Abu'l-Fazl 
who was deeply impressed with the intellectual attainments of Mir'Abdu'l- 
Latif says, “From his lack of bigotry and his broadmindedness he was 
called in India a Shi'i and in Persia a Sunni. In fact he was journeying 
on towards the serene city of universal tolerance and so the zealots of each 
sect used to censure him."?? Bayram Khān's encomiums on Imām "Ai 
were, however, deeply emotional. For example one of his verses on Imām 
' Ali says, 


“Though a king be so great that his crown towers over the nine hea- 


vens. 
If he be not the slave of ’Ali let dust be cast upon his head. ^20 
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200  Muntakhabu' t-tawàrikh, LI, p. 42, III, pp. 191-92. 

201 Mir Yahya bin ’Abdu‘l-Latif al-Husayni al-Sayfi al-Qazwini was imprisoned 
by Shah Tahmásp in 960/1552-53 because of his alleged leadership of Sunnis of 
Qazwia, In 962/1555 he died in the Isfahan jail. His son 'Alā'u'd-Davwlā Kàmi 
Qazwini, the author of the Nafa*isu'I-ma'asir was also a distinguished scholar, Yahya 
was the author of a general history in Persian entitled the Lubbu't-tawarikh, 

202 Akbar-nāma, LĪ, 20; Bev. Il, 35, 

203 Muntakhabu't-tawārīkh, UL, p. 791; Haig, p. 266. 


Shvism in Northern India 207 


Bayram Khān's dominance, however, saved Shi’is from the persecution 
by bigoted Sunni dignitaries. The rise of the Uzbeks in Central Asia and 
the Safawids in Iran and constant changes in government had made life 
from Hirat to Tabriz precarious. During the domination of "Ubaydu'llàh 
Khan Uzbek over Khurāsān the Shi'is were ruthlessly slaughtered. When 
Shah Tahmāsp in turn seized power in the region he did not spare 
Sunnis.24 The frequent movement of armies both in eastern Iran and 
Central Asia had made the life of the intellectuals singularly difficult. The 
Sunnis from Central Asia were proud of the Timürid rule over India. The 
Sunnis of Khurāsān were the descendants of the dignitaries of the Timirids 
of Khurāsān. They also were equally proud of the Indian Tīmūrids. Along 
with them the Shi’is under tagiyya sneaked into India for a peaceful living. 
Bayram Khan was not necessarily partial to them but their talents and 
loyalty made them indispensable to Akbar. For some years Bayram Khān's 
loyal dignitaries and relations were relegated to background. Before long 
they, however, rose to eminence again by sheer dint of merit. Bigoted Sunni 
domination of Makhdūmu'l-Mulk Mulla ’Abdu‘llah Sultanpüri and that 
of sadru‘s-sudir Shaykh ’Abdu‘n-Nabi could not eliminate Shi'ism. 

Makhdūmu'l-Mulk Mulla 'Abdu'llàh Sultānpūri belonged to the family 
of the Ansars; his ancestors had settled at Sultanpur in the Panjab. Before 
his flight from India Humāyūn had given him considerable power and 
awarded him the title of Makhdimu‘l-Mulk. Islam Shah believed that 
Bābur had five sons. Four of them (Humāyūn, Kamran, 'Askari and 
Hindal) had left India but the fifth one (Makhdūmu'l-Mulk) was still 
living in India. One of his dignitaries asked him the reason for associating 
with such a treacherous person. Islam Shah said that no better man than 
Makhdümu'l-Mulk was available. Islàm Shah invited Makhdümu'l- 
Mulk to sit upon his throne and gave him valuable presents.*V5 

After Humāyūn's return to Kābul from Iran, Makhdimu‘l-Mulk re- 
established contacts with him through merchants. When Humāyūn 
approached Lahore, Makhdūmu'l-Mulk, along with other 'ulamā" and 
sūfis went outside the walls to welcome him. Makhdümu'l-Mulk quarrelled 
with Hajji Mahdi an eminent ”ālim for precedence and Humáyün's attempt 
to make peace between them failed. Makhdümu'-Mulk again be- 
came Humāyūn's favourite. He accompanied Humayun to Delhi but 
he also made intrigues with Sikandar Sür who had collected considerable 
Afghan forces in the Panjab hills. When the Mughal army under Akbar 
and Bayram Khàn marched to give battle to Himü, Makhdimu‘l-Mulk 
wrote treacherous letters to Sikandar. He himself moved to Lahore. 
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The Afghan bands of Sikandar became a potent threat to the Mughal 
rule. Khizr Khwaja Khan, who was made governor of the Panjab, 
made Hajji Muhammad Khan Sistáni a protege of Bayram Khan his 
deputy and himself marched against Sikandar. When intrigues of 
Makhdümu'l-Mulk were confirmed, Hajji Muhammad Khan Sistani 
imprisoned him, and put him in earth upto his navel, and brought out 
from the ground gold bricks which Makhdümu'l-Mulk had buried under 
the pretence that they were dead bodies." At the end of the second 
year of Akbar's reign, Makhdümu'l-Mulk retrieved his importance by 
persuading a Gakkhar chief, Adam by name to submit to the Emperor. 
According to the Igbāl-nāma-i fahāngīrī, Bayram Khan sent Hàjji Muham- 
mad to apologize to Makhdümu'l-Mulk and compensated him with a 
land grant worth a lac of rupees.*? Makhdümu'l-Mulk played an active 
role in organizing Bayram Khān's final submission to Akbar. He took 
part in a number of important political missions. 

Makhdümu'l-Mulk had acquired an adequate knowledge of Arabic, 
hadis and figh. He wrote a book called the Ismat-i Anbiya and a commen- 
tary on the Shama'ilun-Nabi. He was the first Indian ’alim to write 
a book on the Shi’i-Sunni polemics, It is in Arabic and is entitled the 
Minhajw d-Din wa mi’raju‘l-Muslimin®®© The date of its compilation is 
not known but al-Sawa'iq al-muhriqa fií'r-radd "ala ahli‘l-rafd wa'l-zandaga 
by ibn Hajar al-Haysāmi (909/1504-974/1567) completed in Shawwal 
950/January 1544 seems to have motivated the Makhdimu‘l-Mulk to 
write his Minhaju‘d-Din. It seems that the Minhàj al-Sunnat al-Nabawiyya © 
Ji naqd kalam al-Shi’a al-gadriyya completed by ibn Taymiyya (d. 728) 
1328), before 720/1321 was also consulted by Makhdümu'l-Mulk. The 
influx of the Shi'is even after the fall of Bayram Khàn and under his own 
control of religious affairs had sorely disappointed him. He relentlessly 
executed them. Mulla Badā'ūni says, “He (Makhdümu'l-Mulk) always 
strenuously exerted himself to enforce the holy (Sunni) law, and was a 
bigoted Sunni. Owing to his exertions many malāhida (heretics) and 
| Rawāfiz (Shi'is) went to the place prepared for them (hell) "91 

Makhdümu'l-Mulk did not spare even the books written by highly 
respected Sunni divines such as the Rawzatu‘l-ahbab Jii. Siyant n-nabi wa 


207  Akbar-náma, II, p. 47. 

208 Mu'tamad Khan, Igbāl-nāma-i Jahāngīri, Aligarh, Salam, p. 276/46, 137b. 

209 An exposition ofthe person and character of the Prophet Muhammad. Muhammad 
bin *Īsa al-Tirmizi (d. 892-93 A.D.), the author of one of the six canonical traditions 
of Sunnis, was also the author of the Shamā'ilwn-Nabī, Many Persian translations 
of the work were made, the most famous one is by Muhammad Muslihu'd-Din 
Lari (d. 1571-72 A. D.), (Storey I, pp. 174-75). 

210 Raza Library, Rampur, Arabic Ms. 

211 Muntakhabu‘t-tawarikh, U1, p. 70. 


Shi'ism in Northern India 209 


al wa'Lashāb by Amir Jamalu'd-Din 'At&'u'llah bin Fazlu‘llah al- 
Husayni al-Dashtaki al-Shirazi (d. 926/1520) of the court of Sultan 
Husayn Baygarā of Hirāt. Its first volume compiled in 888/1484 com- 
prises the biography of Prophet Muhammad, the second volume deals 
with the biographies of the first three successors of the Prophet, and the 
third volume consists of the biographies of "Ali and the eleven Imàms 
with an alphabetical list of famous companions. The work was written 
at the request of Mir 'Ali Shir Niwā'i. Badā'ūnī gives the following story 
relating to Makhdümu'l-Mulk's resentment and bitterness against the 
Rawzatw l-ahbáb. He says, “In the years in which Gujarat was conquered 
(1572) and while Mawlana >Abdu'llāh possessed great honour and dignity 
as agent of the exalted Court in Fathpur, I, who had just then returned 
from my journey to the Panjab, went in company with Shaykh Abu'l- 
Fazl, who had not yet entered the Imperial service, and Hājji Sultan of 
'T'hanesar?!? to see Makhdümu'l-Mulk. We saw that he had before him the 
third volume (of the Rawzatu'l-ahbab), and he said to us, ‘See, what 
mischief the Mugtadayán-i Wilayat (Irani leaders) have wrought on the 
faith’ and thus saying he showed us that couplet which occurs as encomium 
to Imam 'Ali : 


“This alone is sufficient to prove his resemblance to God, 
That it has been doubted thathe himself was God." 


Makhdamu‘l-Mulk said, ‘He has passed beyond mere rifz (Shi'ism) 
here, and has placed the question of his mischief in quite another cate- 
gory, avouching his belief in the doctrine of Aulül (incarnations). I am 
firmly resolved to burn this book in the presence of a Shi’a’. I (Badā*- 
üni), notwithstanding that I was unknown to any present, and had 
never met Makhdūmu'l-Mulk before, made bold to say, “This couplet 
is a translation of those verses which are attributed to Imam Shafr'i."?15 
«He looked towards me sharply and asked, ‘From what are you quoting?’ 
Isaid, ‘From the commentary on Imām's Diwan. Hesaid, “The commen- 


219 For four years he was employed on the translation of the Mahābhārata and seems 
to have translated its two parts. He was banished to Bhakkar for cow-killing in 
Thanesar. Khān-i Khānān *Abdu‘r-Rahim had him restored to Akbar’s favour 
and he was appointed a karori (revenue collector) of his home town Thanesar. 
Local Hindus hated him and his harsh administration made them bitterly hostile 
to him. On his way back from Lahore to Agra, Akbar made enquiries into his 
mal-administration and executed him at the end of 1598. He was the father-in-law 
of Shaykh Ahmad Sirhindi (Mujaddid Alfi Sani). Hindus seem to have desecrated 
his tomb making his son-in-law the Mujaddid their bitter enemy. 

213 Imam Shāf'ī (d. 204/819) was the founder of science of usūl al-figh. His Risāla 
discusses the method of legal reasoning. 
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tator, Qazi Mir Husayn-i Maybuzi*! has also been accused of rifz 
(Shī'ism).” I said, ‘This is wandering from the point.’ Shaykh Abu'l-Fazl 
and Hajji Sultan, with their fingers on their lips, were every now and then 
making signs to me to be silent. Again I said, ‘I have heard from some 
trustworthymen that the third volume is not the work of Mir Jamalu‘d-Din, 
but is the work of his son Sayyid Mirak Shah, or some other person, and 
that it is for this reason that its style differs from the style of the first two 
volumes, being poetical, and not the style peculiar to traditionalists.’ He 
answered saying, ‘My child! In the second volume also Ihave found Passages 
which clearly prove the bid'at (sinful innovation) and mischief of the 
author's belief, and I have written notes on them’......... is 

Abu'l-Fazl and Hājji Sultan persistently pressed Mulla Badā'ūnī's hands 
and warned him to be silent. At Makhdamu‘l-Mulk’s request they intro- 
duced Bada'üni to him. When the meeting ended and they left the place 
Abu‘l-Fazl and Hajji Sultan congratulated Badà'üni for overcoming a 
great crisis. They added that had Mulla decided to persecute him 
(Bada'üni) none could save bim. Ss 

Makhdūmu'l-Mulk's rival was Shaykh ’Abdu‘n-Nabi but both vied with 
one another in persecuting Shi’is. Shaykh "Abdu'n-Nabi was Akbar’s own 
discovery. He was the son of Shaykh Ahmad and the nephew of the celeb- 
rated Chishtiyya sift Shaykh ’Abdu‘l-Quddis Gangohi (d. 944/1537).216 
In his youth he went on a pilgrimage to Mecca and studied hadis under 
some fagihs (jurists) there. After his return to his native land he came 
into sharp conflict with his father and uncles who were ardent supporters 
of the Wahdatu'l- Wujüd (Unity of Being) and sama’. His father wrote a 
treatise defending the sama’. ’Abdu‘n-Nabi wrote a rejoinder against his 
father’s views.” The controversy brought him into lime-light and paved 
the way for his appointment as the sadru‘s-sudir (chief sadr). 

Before long Akbar was so intensely devoted to the Shaykh that he went 
to the Shaykh’s house to listen to his lectures on hadis. He did not hesitate 
to place the Shaykh’s shoes together to help him to put them on. Once 
when the Emperor was putting a robe of saffron colour, the Shaykh strongly 
reprimanded him in open court and was on the point of hitting him with 
his stick. When Akbar complained to his mother, the pious lady consoled 
him saying that the incident would go down in history as an example of 
a mighty Emperor's respect for the shari’a.218 

The atrocities perpetrated by Makhdümu'l-Mulk and Shaykh 'Abdu'n- 


214 Husayn bin Mu'inu'd-Din al-Maybuzi (d. 890/1485) was commentator on works 
of poetry, logic, dialectics, physics and metaphysics, 

215 Muntakhabu‘t-tawdrikh, IIL, pp. 70-72; Haig, pp. 113-16. 

216 A history of Sūfism in India, I, pp. 339-49, 385, 86. 

217 Akhbéru‘l-akhyar, p. 222. 

218 Zakhīratu'l-khawānin, I, pp. 72-73; Maāsiru'l-”umarā", IL, p, 561. 
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Nabi against Shi'is or against those who were suspected as Shi'is were 
shocking. Only. some instances are preserved in the contemporary . 
sources. 

Early in 1560s a Sayyid of Iraq who was an imam became the target of 
bigoted Sunni 'ulamd'. According to Abu‘l-Fazl he was “among the 
choicest souls of the age”. His conduct and character were virtuous and his 
precepts harmonized with his actions. The Emperor’s interest in the Sayyid 
prevented the ’ulama‘ from persecuting him. One day in royal presence 
on the basis of some old Hanafi law books his enemies submitted to the 
Emperor that the testimony of the Īrāgī ashraf (dignitaries) was not 
acceptable, so how could an Iraqi be allowed to lead prayers ? The prospects 
for the Sayyid continuing his position of imām seemed gloomy. He was 
friendly with Shaykh Mubarak who encouraged him to defend himself 
fearlessly and advised him to argue that the court *ulama‘ did not 
understand the implications of the traditions correctly. What had been 
quoted from the Hanafi works referred not to Iranian but to Arabian Iraq. 
Shaykh Mubarak provided him with extracts from the leading authorities 
on his viewpoint. The Sayyid submitted the defence prepared by Shaykh 
Mubarak to the Emperor. The 'ulamá! were confounded and could not 
press their point. When they discovered Shaykh Mubarak's hand in the 
defence they were inflamed with jealousy. Similar instances of assistance 
rendered by Shaykh Mubarak to the Shi'is were also discovered. Naturally 
Shaykh Mubarak also came to be accused as a Shi'i."? 

In 971/1564 Mir Murtazà a descendant of the famous Sunni scholar, 
Sayyid Sharif Jüzjani?? (d. 816/1413) who was an expert both in rational 
and traditional science, moved to Akbar’s court. He was a widely travelled 
scholar and had performed pilgrimage to Mecca and had visited other 
holy shrines. Akbar warmly welcomed him and lavishly awarded him 
gifts. He used to lecture on mathematics and hikma.** In 974/1566-67 
he died at Delhi and was buried near the grave of Amir Khusraw (d. 725] 
1325), the greatest Persian poet of India. Before long Shaykh 'Abdu*n- 
Nabi, Makhdümu'l-Mulk and their friends represented to Akbar that Amir 
Khusraw was a native of India and a Sunni, while Mir Murtazà was a native 
of Iraq (Iran) and a Rafizi (Shi'i). Consequently Mir Murtazà's company 
would upset Amir Khusraw for there could be no doubt, but that: 


“To the spirit the presence of the base is a fearful torment.” 


219 A'in-i Akbari, Lucknow, 1895, IIL, pp. 206-7. 

220 Sayyid Sharif Jūzjānī (d. 816/1413) was a brilliant scholar. When "Timür con- 
quered Shiraz he took Jūzjānī to Samarqand where he had discussions with 
Sa’du‘d-Din Taftāzānī. After Timür's death Jūzjānī went back to Shiráz and died 
there. He was the author of several commentaries and glosses, 

221 Nizāmu'd-Dīn Ahmad, Tabagāti Akbari, Calcutta, 1927, II, p. 357. 
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The Emperor ordered that Mir Murtazà's dead body should be taken 
out from his grave and should be buried somewhere else. Even Mullà 
Badà'üni was shocked. Contemporary poets paid glowing tributes to 
the memory of the Mir in their chronograms. One of them Says: 


‘Knowledge has deserted the ‘ulama‘.’ 
A different poet wrote: 
^Allàma (the paragon) has left the world.’22 


Around 977/1569-70 a Shi'i jurist Mir Habsh Turbati was executed. 
It was in 986/1578-79 when Makhdümu'l-Mulk and Mulla *Abdu'n- 
Nabī became implacable enemies of each other that Makhdümu'l-Mulk 
disclosed that Shaykh "Abdu'n-Nabi had unjustly killed the Mīr.?*3 The 
execution of Akbar's envoy to Sultan Ya'qüb of Kashmir, Mīrzā Muqim 
by Makhdümu'l-Mulk has already been discussed.2#4 Earlier Mirza 
Muqim was in the service of Husayn Khan Tukariyà, the patron of 
Mulla Bada'üni. Husayn Khan had started his career under Bayram 
Khan, but he was an orthodox Sunni. Tukariyā was deeply impressed of 
Mirza Muqim but when he was convinced that the Mirza was a Shī'i, he 
dismissed him. Akbar took him in his service, exalted him to the position 
of an envoy but could not save him from Makhdümu'l-Mulk's brutality.225 

Makhdümu'l-Mulk and Shaykh "Abdu'n-Nabi did not leave Shaykh 
Mubarak, his son Fayzi and Abu‘l-Fazl alone because they fearlessly 
defended the Shi'is, Mahdawis and the other unfortunate victims of the 
'ulamā”s tyranny. In 978/1570-71 the Mubarak family had to go under- 
ground and had to move from place to place for safety although Fayzi 
had entered Akbar's court in 975/1567 and had made his mark as a poet. 226 

The atrocities of Makhdūmu'l-Mulk and Shaykh 'Abdu'n-Nabi alarmed 
the great poet Ghazāli Mashhadi??' who had entered Akbar's court after 
his patron 'Ali Quli Khan-i Zaman Shaybāni's defeat and death in 974/ 
1567. He consulted the poet Qasim-i Kāhi** who had joined Humāyūn's 
retinue in Kabul and was known as a malamati sift and a heretic but nota 
Shi'ī. Kāhi suggested that like his ownself Ghazali Mashhadi should also 
declare himself a heretic and the ’ulama‘ would leave him alone.228 


222  Muntakhabu't- Tawarikh, IL, p. 99. 

223 Ibid., p. 255. 

224 Supra, pp. 178-180. 

225 Muntakhabu't-tawarikh, IL, p. 124, 

226 S. A. A. Rizvi, Religious and intellectual history of the Muslims in Akbar’s reign, New 
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In Zu‘lqa’da 982/February-March 1575 Akbar erected an edifice in 
Fathpur Sikri near the north-east bastion of the Jami’ mosque called 
the 'Ibàdat Khana for the religious discussions. Originally the Sunni 
*alama alone were invited. Before long it was revealed that both Makh- 
damu‘l-Mulk and Shaykh "Abdu'n-Nabi were narrow-minded and 
bigoted Sunnis whose principal concern was to amass riches and to 
strengthen the army of their own sycophants. It was reported that 
Makhdūmu'l-Mulk had given a fatwa that the obligation to go on pil- 
grimage was no longer binding, but even harmful. When people asked 
him the reason, he said that both the roads to Mecca, either through 
Iran or through Gujarat, were impossible, for, going overland through 
Iran, the pilgrims had to listen to tabarra and those going by sea had to 
enter into a contract with the Portuguese, who issued passports with a 
picture of Mary and Jesus stamped on it. 

A serious allegation regarding Makhdūmu'l-Mulk's evasion of zakāt 
was also discussed in the "Ibàdat Khana. Towards the end of each year 
he made over all his property to his wife, but before the year had run 
out he took it back again. Zakāt is payable on property defined by law, 
provided that one had been in possession of it for the whole year (hawlu‘l- 
hawl). Makhdümu*l-Mulk's fraud, which was by no means original, absolved 
both husband and wife from the payment of zakāt.*% 

Akbar's growing interest in religion concerned him about the number 
of free-born women that one was legally permitted to marry. Shaykh 
>Abdu'n-Nabi had once told him that one of the mujtahids had allowed as 
many as nine wives. Some of the *ylama‘ present replied that ibn Abi 
Layla! had even allowed eighteen free-born wives from a too literal 
translation of the verse of the Our än, *......... Marry of the women, who 
seem good to you, two and two, three and three and four and four."?9 
The 'ulamā' had rejected these interpretations and not more than four 
free-born wives could be married. The Emperor referred the matter 


230  Muntakhabu't-tawürikh, U1, p. 203. Bada'üni gives a different story of evasion in 
the Najatu'r-Rashid, He says that at the end of each year Makhdimu‘l-Mulk pre- 
pared accounts of zakāt payable by him. He then bought some maunds of wheat 
or barley and declared its total value equal to several thousand dīnārs. He then 
took them to some miserable beggar and sold orally his wheat or barley to him 
for the amount which was payable by Makhdümu'l-Mulk as zakdt. The beggar 
did not have to pay money. He got corn or barley and Makhdūmu'l-Mulk believed 
that he was absolved of the payment of zakāt. Najatu‘r-Rashid, p. 183. 

231 Ibn Abi Layla (d. 148/765), the rival of Abü Hanifa was known for his unusually 
retentive memory and reliability as a transmitter of ahádis. Ahmad bin Hanbal 
preferred his figh to hadis. In 125/742 he was appointed the gāzī of Küfa and held 
this position under the later Umayyads and early *Abbāsids. He based his judge- 
ment on his own considered opinion (ra‘y). E. I.?, ITI, p. 687. 

292 Ourān, IV, 3. 
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to Shaykh ’Abdu‘n-Nabi who replied that he had merely wished to point 
out the differences in opinions and did not mean to legalise irregular 
marriage proceedings. The Emperor was annoyed and accused Shaykh 
"Abdu'n-Nabi of hypocrisy and misguiding him. The 'ulamá* collected all 
the known traditions on the subject and decreed, “firstly that by mut?a.*38 
[not by nikāk]ļ a man might marry any number of wives he pleased: and 
secondly that such mut’a marriages were allowed as legal by Imam Malik. 
The Shi'is, as was well-known, loved children born in mut’a wedlock more 
than those born of nikāk wives contrary to the Sunnis (Ahl-i Jamg orl" 
Mulla Badà'üni added, “The conclusion to be drawn from so many 
contradictory traditions and sectarian customs is in a word this: Imam 
Malik and the Shi’as are unanimous in looking upon mut'a marriages as 
legal; Imam Shàfi'i and the great Imam [Abū Hanifa] look upon muta 
marriages as illegal. But should at any time a Qazi of the Maliki sect 
decide that a mut'a marriage is legal, it is legal according to the common 
belief, even for Shafi'is and Hanafis.” Akbar was very pleased. The 
Hanafi Qazi Ya'qüb protested but Mulla Badā'ūni's forceful arguments 
silenced him. Akbar replaced Qazi Ya'qüb with Qazi Husayn Maliki 
who forthwith gave the fatwa legalising the mut’a marriages. The above 
controversies undermined the influence of Makhdümu'l-Mulk and Shaykh 
'Abdu'n Nabi.234 

The inability of the Sunnis to make any significant contributions to the 
debates in the 'Ibādat Khana prompted Akbar to invite the Shi'is to the 
discussions there. The wide range of Shi'i-Sunni controversies and polemics 
aroused heated discussions. To the utter disgust of the Sunnis, topics such 
as the superiority of * Alī, who from his birth had never touched wine or 
pork, over the first three caliphs who were before they embraced Islam 
infidels, the "Umar's opposition to the Prophet’s decision to write his will, 


233 Muta is a marriage for a fixed period after which no divorce is needed. Mulla 
Badā'ūnī explains it thus, “It is consummated for entering into sexual intercourse 
on payment ofan agreed amount for a fixed period. In the early years of the beginn- 
ing of Islam this wedlock was prevalent. When Mecca was conquered some Arabs 
complained of their inability to live in the warm climate of the town without a 
wife. The Prophet allowed them to marry on the muta basis. Some took wives 
for two or three nights and gave them money or clothes. Some ahddis books say 
that in the Prophet's life-time the permission was withdrawn. The Sharh Bukhàri 
says that for three times muta was allowed and cancelled. "Umar permanently 
cancelled it and until eternity would not be re-validated. The Sharh Magāsid says 
that in the Prophet's life-time three things were permissible but the second caliph 
in public interest prohibited them; (1) marriage by muta (2) hayya *alā*-khayril 
"amal (hasten to the righteous deeds) in azān (3) muta during pilgrimage. (Najatu‘r- 
Rashid, pp. 434-35). According to the Shi'is whatever was made legal by the Prophet 
was legal until the Day of Judgement and vice versa. 

234 Muntakhabu't-tawārīkh, TI, pp. 207-8; Lowe, II, pp. 210-12, 
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"Umar's unwillingness to believe the news of the death of the Prophet, 
Abü Bakr's rejection of Fátima's claim to succeed to her father's estate of 
Fadak, the maladministration of the first three caliphs particularly that 
of the third Caliph "Usmáàn, the stories in the authentic Sunni ahadis 
saying that the Prophet took "Á'isha with him to the dancing parties and 
the like were discussed. The comments made by the Shī'īs at the time of 
reading historical works to Akbar were also disgusting to the Sunnis.935 
Mulla Bada‘ani says, "But it is impossible for me to relate the blasphemous 
remarks which they made about the Companions of the Prophet, when the 
historical books happened to be read out, specially such as contained the 
reigns of the first three Khalifas, and the quarrel about Fadak, the war of 
Siffin etc. would that I were deaf! The Shi’as, of course, gained the day 
and the Sunnis were defeated; the good were in fear, and the wicked 
were secure.''286 

The Shi'i case was advocated by Mulla Muhammad of Yazd; details 
of his career are not known. He was a disciple of the Sunni savant Mirzà 
Jan Shirazi.28? He arrived in India in 1575-76. When the 'Ibādat Khana 
was opened to the Shi'is he was invited to participate in the discussions. 
Mulla Bada‘ani says, “Attaching himself to the Emperor, [Mulla Yazdi] 
commenced openly to revile the sakāba [the Prophet’s companions], told 
queer stories about them, and tried hard to make him a Shi’a. But he was 
soon left behind by Bir Bal—that bastard! and by Shaykh Abu‘l-Fazl and 
Hakim Abu‘l-Fath, who successfully turned the Emperor from Islam, 
and led him to reject inspiration, prophethood, the miracles of the Prophet 
and of the saints, and even the whole law, so that he could no longer bear 
their company.”**% ' 

Hakims Abu‘l-Fath, Humam and Naru‘d-Din, sons of Mawlana 'Abdu'r- 
Razzāg, sadr of Gilan, arrived about the same time. They were also Shi'is 
but they did not join the race of the orthodox of different religious communi- 
ties to convert the Emperor to their respective faith. They along with Bir 
Bal, Abu‘l-Fazl, Fayzi and some other intellectuals weaned the Emperor 
away from dogmatism and made him the pioneer of universal peace and 
concord. Their contributions to the intellectual life of the country will be 
discussed in the second volume. Mulla Bada'üni's allegations against the 
Gilani brothers, Abu‘l-Fazl and Fayzi are sweeping, nevertheless they 
indicate their hostility to dogmatism. 

During 1576-78 the Emperor could not stay in Fathpur much. He went 
twice to Ajmir ostensibly to perform pilgrimage to the shrine of Khwaja 


235 Dabistan-i Mazāhib, Lucknow, 1904, pp. 312-15. 

236 Muntakhabu‘t-tawarikh, LĪ, p. 308; Lowe, p. 318. 

237 Muhammad Bakhtāwvar Khan, Mir'atu'l-'alam, Lahore, 1979, TI, p. 433. 
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Mu’inu‘d-Din Chishti but in reality to direct the military operations 
against the rebel Rājpūt chief Mahārānā Pratap. In the second week of 
May 1578 he returned via Bhira where he arranged a big gamargha hunt. 
When games were collected and slaughtering was in progress he felt an 
indescribable mystical experience. After his return to Fathpur he opened 
the "Ibadat Khana discussion to Hindus and Jains. Parsi leaders and 
Jesuit missionaries were also invited. Both Shi'i and Sunni leaders were 
shocked at the attacks on Islam which they could not refute through the 
traditional weapons in their armoury. Nothing but the rationalistic ap- 
proach convinced the Emperor. He condemned bigotry and fanaticism 
without any inhibitions. 

The last nail in the coffin of fanaticism was struck by Shaykh ’Abdu‘n- 
Nabi’s execution of a rich brahmin of Mathura who had forcibly seized 
the material collected by the gāzi of Mathura for the construction of a 
mosque. When the brahmin was stopped he abused the Prophet in pres- 
ence of witnesses. ` 

The incident aroused considerable ‘excitement in the capital. The 
Hindu mansabdars and Hindu wives of Akbar defended the brahmin, the 
Muslim noblemen and dignitaries wished that the brahmin be executed. 
Akbar avoided giving a clear order in the hope that the political tension 
in the capital would prevent Shaykh 'Abdu'n-Nabi from executing the 
brahmin. All he said to Shaykh ’Abdu‘n-Nabi was that the punishment 
for offences against the shari’a was to be meted out by the *ulamā* and that 
was why he was urged to intervene. Such an answer implied that he was not 
in favour of capital punishment. The execution of the Shi'is was the order 
of the day. The delay in taking action by Shaykh *Abdu'n-Nabi shows 
that he was scared of implications of the execution of the brahmin. He 
repeatedly urged the Emperor to give him a firm order but Akbar did not 
reverse his earlier decision. Ultimately Shaykh *Abdu'n-Nabi executed 
the brahmin to save face among Muslims. The Emperor was shocked. In 
an open debate at Anüp Talā'o in front of the Diwan Khāna-i khass of 
Fathpur Sikri, 'Abdu'n-Nabi's enemies assailed his judgement on the basis 
of the Hanafi law books and the Emperor observed to Badà'üni, "Have 
you heard it said that supposing there are ninety-nine traditions inflicting 
the punishment of death for a certain offence, and one tradition allowing 
the accused to be set at liberty, muftis should prefer that one tradition?” 
Badā'ūnī endorsed Akbar’s statement but defended 'Abdu'n-Nabi on 
the ground of political expediency. Akbar lost his temper for he believed 
that he himself was the sole judge of political expediency.289 

The stalemate in the controversy was broken by Abu‘l-Fazl’s father 
Shaykh Mubarak who through a document called mahzar dated Rajab 


289. Ibid., IIL, pp. 79-83; Haig, pp. 127-31. 
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987/August-September 1579 had the powers of the Imām-i Adil (The 
Just Ruler) reaffirmed by the ^ulamá within the framework of Sunni law. 
The document was designed to strike a balance between the political 
expediency and the injunctions of shari‘a. The ignorance of the correct 
implications of the terms of Hanafiyya figh such as Imām-i 'Adil, ijtthad 
and the like in the mahzar has confused the modern scholars and they have 
offered fantastic interpretations to the mahzar. For example, Bucklar says, 
“So the Mughal ’ulama‘ simply placed Akbar above the mujtahids, the Shi’a 
-ulama‘ of Persia—and therefore beyond the Persian religious jurisdiction.” 
The use of the terms mujtahid in the mahzar was based on the Sunni tradi- 
tions of ijtihad and had no relevance with ShYi ijtikād. Mawlānā Abu 
Kalam Azad, an eminent Sunni theologian could find no objections to the 
use of Sunni legal terms in the document but frowns upon the fact that when 
the mahzar was signed Akbar could no longer be called as Imam-i’ Ādil.% 
Mawlānā Abul Kalam would have realized that Akbar: position as an 
Imam-i > Ādil could be impugned only from the Shri point of view who 
believe that their twelfth Imam alone is the Imám-i >Ādil. No other ruler 
on earth is the Fmām-i ? Ádil. Under the Ghazālian theory of kingship, “An 
evil doing and barbarous Sultan, so long as he is supported by military force, 
so that he can only with difficulty be deposed and that the attempt to 
depose him would cause unendurable civil strife, must, of necessity, be left 
in possession and obedience must be rendered to him, exactly as obedience 
must be rendered to emirs.”24! Dawwani explains the issue rather bluntly. 
He says: 


“Tf a Shriis asked about the imam of the times he would say that 
Muhammad son of Hasan ie the imam of the times. If you aska Sunni 
he would say that Sultan Ya'qüb Hasan Beg Turkomān (a petty ruler 
of Shiraz) is the imam of the times," ?4 


This is not the place to examine the mahzar which the present author has 
done in his Religious and intellectual history of the Muslims in Akbar's reign. Yt, 
however, marked a turning point in the history of the Indian religious 
communities. Shi'is like other non-Sunnis could no more be persecuted 
on flimsy grounds. The Sunni 'ulamd' could not oppose the mahzar which 
they had themselves signed. The ’ulama‘, however, became the leaders in 
spreading scandals against Akbar such as he intended to assume prophet- 
hood or even Godhead. In November 1579 Shaykh *Abdu'n-Nabi and 
Makhdūmu'l-Mulk were appointed leaders of the party of Indian pilgrims 


240 Religious and intellectual history of the Muslims in Akbar’s reign, pp. 141-160. 
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to Mecca, and forbidden to return. The disgruntled 'ulamā' became the 
spearhead of the movement of whipping up religious frenzy. The crisis 
was confounded by Akbar’s new revenue laws and orders to mansabdars 
to have horses of their retinue branded in order to crush the malpractices 
of mansabdars. The revenue reforms which largely undermined the financial 
interest of the Tūrāni dignitaries and largely eliminated fraudulent prac- 
tices among the mansabdars were worked out by three revenue experts of 
Akbar’s reign. One of them was the celebrated Khattri Raja? Todar 
Mal and the two were Iranis, probably Shi'is. One of them was Khwaja 
Shah Mansür of Shiraz. The second was Khwaja Muzaffar 'Ali Khan 
Turbati. The latter was a diwan of Bayram Khan and Mulla Badā'ūnī 
considered him superior to Raja Todar Mal and Shah Mansūr. Akbar, 
however, harnessed all the three to state duties and heavily drew benefits 
from their talents. 

In 988/1580 Shah Mansür instituted strict enquiries against the digni- 
taries of Bengal. Thereupon Ma’sim Khan Kābuli, a foster brother of 
Akbar’s half brother, Mirza Muhammad Hakim rebelled. The Tūrānī 
dignitaries in the region joined Ma'süm Khan’s rebellion. Ma'süm Khan 
also instigated Mirza Muhammad Hakim to invade the Panjab. The 
rebels believed that the insurrection in the eastern province in conjunction 
with Mirza Hakim’s invasion of the Panjab would destroy Akbar. Khwaja 
Muzaffar who was the governor of Bengal defeated the rebels on several 
occasions but tactlessly rejected the rebel leaders’ demands of full pardon 
and permission to leave for Mecca. Meanwhile Mirza Sharafu‘d-Din 
Husayn son of Khwaja Mu’in Naqshbandi, who had been imprisoned 
because of his rebellion in Gujarat and placed in Khwaja Muzaffar's 
custody, escaped and exaggerated Muzaffar’s vulnerable position to the 
rebels. Courage returned to Khwaja Muzaffar’s enemies and they defeated 
and killed him in April 1580. The Khwaàja's associate Hakim Abu'l-Fath 
was imprisoned but he made his escape. His brother Nüru'd-Din “Qarari” 
was killed. The rebels established their own government and recited the 
khutba in. the name of Mirza Hakim. 

The disgruntled ’ulama‘ also played an important role in arousing the 
Islamic fanaticism against Akbar. In February 1580, Akbar had appointed 
the Shi'i Mullä Muhammad Yazdi, the sadr of Jaunpur. He also joined 
the Sunni 'ulamā* and began to spread wild rumours against Akbar's 
religious beliefs. As he was a known favourite of Akbar, the scandals 
circulated by him were readily believed. He issued a fatwa saying that 
rebellion against Akbar was lawful. He found a strong supporter in Mu'- 
izzu'l-Mulk, a Sayyid from Mashhad who had been holding a responsible 
position in the sarkār of Bihar since 1577. According to them the rebellion 
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was a Divine vengeance against Akbar's usurpation of the "ulama"s madad-i 
ma āsh grants. 

When the reports of the Mullas’ rebellion reached Akbar he decided to 
take prompt action but he proceeded with circumspection. Mulla Muha- 
mmad Yazdi and Mir Mu'izzu'l-Mulk were summoned on some pretext 
to the court. When they arrived at Firuzabad, near Agra, the Emperor 
ordered that they should be separated from their guards, and be taken to 
Gwalior through the Jamuna on a rickety boat. In the deep water the 
sailors made the boat sink and the *ulamā* were drowned. Mu'izzu'l-Mulk's 
younger brother "Ali Akbar was summoned from Zamaniya (Eastern 
U. P.) where he was holding an important position and imprisoned. 
Severe punishments were inflicted on other rebel "ulama'. The action 
against the 'ulamā" was designed to crush the rebellion, Akbar's enemies 
interpreted it a$ à war against the Prophet and God.2 It is remarkable 
that some orthodox Shi'i 'ulamā" joined the Sunni "ulamá in their efforts 
to overthrow Akbar, nevertheless some modern historians uncritically 
believe that only the Sunnis were the leaders of rebellion against Akbar. 
For example I. H. Qureshi says, “There is little doubt that Akbar’s policy 
was not based upon favouring any particular sect; a good. deal of what he 
did was repugnant to the Shi'is and Sunnis alike ; yet it was only the Sunnis 
who resented the monarch’s lapse from the teaching of Islam. It was they 
who foresaw the disastrous effects of Akbar’s heterodoxy; it was they who 
struggled against it. "245 Perhaps Qureshi was unaware of the role of Mulla 
Yazdi who according to Bada'üni was hated in the *Ibadat Khana for his 
obdurate condemnation of Sunni-ism. He was nicknamed Yazidi, after 
the tyrant Yazid who killed Imam Husayn.24 It was the filthiest invective 
that Mulla Badá'üni could think of the Shi'i Yazdi; however, he recklessly 
` joined the Sunni "ulamá' for the cause he believed to be right. Although 
no information is available on Mir Mwizzu‘l-Mulk of Mashhad who 
suffered death along with Mulla Yazdi and 'Ali Akbar, they also seem 
to have been Shi'is. 

In early February 1581, Akbar marched northwards, to suppress the 
rebellion of Mirza Hakim. In March Akbar executed near Shahabad his 
loyal revenue expert Shah Mansür on the basis of some letters said to have 
been written by him to Mirza Hakim. Thorough investigations at Kabul 
convinced the Emperor that the letters were forged. The forgery was done 
by Karamu'llāh the brother of Shahbaz Khan Kamboh. The latter was 
an inveterate enemy of Shah Mansür's reforms and an orthodox Sunni. 
Other dignitaries of Akbar were also mightily pleased. Hakim Abu‘l-Fath 
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was perhaps the only dignitary who opposed a hasty action. He reminded 
the Emperor that he himself used to say that in times of war letters were 
often forged in the name of the dignitaries of rival armies and much 
reliance should not be placed on them, but Akbar dismissed Hakim 
Abu‘l-Fath’s representations with the remark that Shah Mansür's case was 
a different one. Hakim Abu'l-Fath's sympathies with Shah Mansür 
show that the latter was a Shi'i. When Akbar was convinced of Shah Man- 
sür's innocence he deeply regretted the loss of his brilliant revenue expert. 
He frequently reiterated, “From that day (execution of Shah Mansiir) 
the market of accounts was flat and the thread of accounting dropped from 
the band. "309 A poet found the chronogram of his death, “‘Sani-i Mansür 
Hallaj” (A second Mansür Hallàj the sūfī martyr-309/922). 

Early in August 1581 Akbar defeated Mirza Hakim, and entered the 
citadel of Kabul but he forgave his half-brother. The government of 
Kābul was restored to him and the Emperor returned to his capital Early 
in November 1581 he crossed Rawi and stayed at Sarā'i Dawlat Khan. 
There he appointed the following provincial sadrs: 


Delhi, Malwa and Gujarat Hakim Abu'l-Fath 
From Hajipur (Bengal) to Saru (Sarju Awadh) Hakim Humām 
Bihar Hakim ’Ali 

Bengal Hakim ’Aynu‘l-Mulk 
Panjab Qazi 'Ali Badakhshi 
Agra, Kalpi and Kalinjar Fayzi249 


The position of the sadr at the centre (sadru‘s-sudiir) which had fallen 
vacant because of the banishment of Shaykh "Abdu'n-Nabi was not filled. 
The sadru*s-sudūr controlled the religious law in the judiciary, the gazis of 
the empire were under his control. The sadru's-sudür also exercised the 
powers of High Inquisitors. He conferred land grants known as milk or 
madad-i ma’ash on the "ulama', sūfīs, intellectuals and the deserving people. 
He also paid cash grants. The fraudulent practices were very common 
among the madad-i ma’ashsholders and the bribery was rampant in the 
ministry under sadru's-sudūrs. Sher Shah had also taken significant steps 
to eliminate fraudulent practices.25! Akbar was deeply concerned with the 
corruption in the sadru‘s-sudir’s ministry but after the banishment of Shaykh 
"Abdu'n-Nabi, Akbar embarked upon firmly implementing the policy of 
universal peace and concord among all religious communities of India. 
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The new board of the sadrs was unquestionably most qualified to imple- 
ment Akbar’s religious policies. It is remarkable that among the members 
of the board Hakim Abu'l-Fath, Hakim Humam and Hakim 'Ali were 
Shi'is. 

In large cities Akbar appointed such gāzīs as were free from bigotry. 
The sadrs were ordered to supervise the work of the gazis and to exercise 
vigilance in regard to the activities of ‘that crew of large-turbaned and 
long-sleeved ones (the "ulamá*) 29? 

In Mecca, Makhdūmu'l-Mulkand Shaykh 'Abdu'n-Nabi did notgiveup 
their hostility to each other, but they were united in slandering and making 
insinuations against Akbar. The news of Mirza Hakim's rebellion and 
uprising in the eastern provinces, stimulated them to leave Mecca in the 
hope of taking advantage of the disaffection against Akbar. When they 
landed in India in the middle of1582 they were dismayed to find that the 
rebellion had been crushed. They tried to seek the protection of the royal 
ladies with whom they had returned; but Akbar managed to have them 
promptly imprisoned before the ladies could intervene. 

Makhdūmu'l-Mulk, who was over seventy, died at Ahmadabad. Orders 
were given that a valuation should be made of his property. Several boxes 
of gold ingots were discovered in his family grave-yard, which he had 
buried as corpses. These were confiscated together with his vast wealth 
including books. 

Shaykh 'Abdu'n-Nabi was brought to Fathpur Sikri. Raja Todar Mal 
was ordered to audit the account of the disbursement of money given to 
the Shaykh. For a long time he remained imprisoned; one night in 992/ 
1584 a mob burst into his prison and strangled him to death. It was believed 
that Abu‘l-Fazl engineered the murder.?9? 

Towards the end of 1582 Akbar appointed 'Abdu'l-Azim known as 
Khwaja Naqshbandi, the son of Khwaja Khawand Dist, a spiritual 
descendant of Khwaja Nasiru'd-Din ’Ubaydu‘llah Ahrār to the vacant 
position of the sadru's-sudür or the sadr-i kul. He was not very learned but 
his Naqshbandiyya affiliations had escalated his dignity. In 984/1576-77 
Akbar himself intended to go on pilgrimage but the representations of his 
dignitaries prompted him to change his mind. He appointed Sultan 
Khwaja as the amir-i kajj (leader of the party of pilgrims) and sent enor- 
mous gifts to the dignitaries of Mecca and Medina and the deserving 
pilgrims. At the end of 986/1579 he returned from Mecca with the caravan 
of the pilgrims.*?* At the end of July 1584 he died and was succeeded by 
Shah (Mir) Fathu'llah Shirazi. 
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Shah Fathu'llāh Shirazi 

The arrival of Shah Fathu‘llah Shirazi was the turning point in the 
history of Shi'ism in the northern India. He was one of the leading disciples 
of Mulla Dawwani’s rival Mir Ghiyasu‘d-Din Shīrāzī*, Both Amir Ghiyās- 
u‘d-Din and the celebrated Shah Fathu'llāh Shirazi were widely known 
to the Muslim intellectuals in India. Shah Fathu'llāh's own student Ghiya- 
su‘d-Din Maqsüd Afzal Khan Shīrāzi,**$ the mir jumlaand the wakilu's- 
saltanat (prime minister) of ’Ali "Adil Shah Iof Bijapur (965-88/ 1558-80) 
who had collected a considerable number of intellectuals in Bijapur 
aroused his Sultan's interest in his own teacher, Shah Fathu'llāh Shirazi. 
°Ali “Adil Shah sent an enormous amount of. money as gift and paid expenses 
for the Shah’s comfortable journey from Shiraz to Bijapur. In Bijapur he 
was a tower of strength to his pupil Afzal Khan Shirazi.25? Shah Fathu'llāh's 
fame made Akbar crazy for the Shāh's company. 'Ali 'Ádil Shah did not, 
however, oblige Akbar by sending Shah Fathu'llàh to the Mughal court. 
Early in the reign of "AR "Adil Shah’s successor, Ibrahim 'Adil Shah II 
(988-1037/1580-1627) the domination of Dilawar Khan Habashi made 
the life of the Shi'i dignitaries of Bijapur impossible.258 Shah Fathu‘llah 
Shirazi was imprisoned.**% The news gave Akbar an opportunity to inter- 
vene and to have his ambition of adorning his court with Shah Fathu'llāh 
Shirazi fulfilled. He ordered Ibrahim to send Shah Fathu'llàh to his court. . 
The jagirdars on the road from the Deccan to Fathpur Sikri were ordered 
to honourably escort the Shah to court. In May 1583 he arrived at 
Fathpur Sikri. Important dignitaries such as Bayram Khān's son, the 
Khān-i Khānān 'Abdu'r-Rahim and Hakim Abu'l-Fath were deputed to 
meet him. The chronogram of the Mir's arrival at the court was found as 
follows: 


Shah Fathu'llàh, Imam-i awliya‘ 
(Shah Fathu‘llah the leader of the eminent Saints) ,260 


Immediately the Shih became the leader of the intellectuals at the 
court. Unrivalled in all branches of philosophy and sciences, he was an 
eminent authority on Avicenna’s works and on Ishraqi theosophy. In 
mathematics, astronomy and engineering he was unique in his age. We 
shall be discussing Shah Fathu‘llah’s contributions to these branches 
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of learning in the second volume. In this chapter we trace Shah Fathu- 
llāh's career at Akbar’s court and his contributions to Shi'ism. 

For one and a half years after his arrival Shah Fathu‘llah remained busy 
in preparing his mechanical contrivances and in compiling mathematical 
tables.%! He fearlessly asserted his Shī'i views and practices. According 
to Mulla Badā'ūnī, about a year before the arrival of Shah Fathu‘llah, 
the Islamic shari'a was totally rejected by the Emperor. He alleges that 
the sajda (prostration) before Akbar in the name of zamin-bos was instituted. 
A wine shop near the palace was opened in order to sell wine to those who 
were recommended to drink it on medical grounds. Although Badā'ūnī 
was not certain, it was alleged that swine-flesh formed a constituent part 
of that wine. A brothel for the prostitutes called Shaytānpurā was opened 
outside the city. Regulations for drinking and prostitution were framed 
but the libertines violated the laws with impunity. The beef-eating was 
banned. Beard disappeared from the faces of the courtiers. People ceased 
to consider swine and dogs as unclean. The courtiers took dogs to their 
table and ate their meals with them. The ceremonial washing after the 
emission of semen was discouraged. People were encouraged to offer 
food. before their own death. Flesh of boars and tigers was also permitted. 
Marriages between cousins were prohibited. The wearing of gold and 
silk dresses was made obligatory. The Aijra era was abolished. Reading 
and learning Arabic was deemed as a crime. The study of figh (law), 
tafsir (Quranic exegesis) and hadis was considered ridiculous and worth- 
less. Even the use of letters peculiar to Arabic language was banned. 
The important Islamic beliefs such as prophethood, actual seeing of God 
in paradise, obedience to the laws of shari’a, traditions about creation, 
the details of the day of resurrection and judgement were deemed as 
doubtful and ridiculed. Fantastic observations against the Prophet were 
made. 

This is not the place to examine Mulla Bada‘ini’s allegations. The 
present author has examined them in his Religious and intellectual history 
of the Muslims in Akbar’s reign.*$% In contrast, Badā'ūni says that although 
Shah Fathu'llāh Shirazi was crazy for offices and promotions and was a 
great flatterer of the dignitaries, he was such a staunch Shi'i that he would 
not give up a single point of bigoted Shi'i laws. In the Diwan Khāna-i 
Khàss where none dared to perform prayers, Fathu‘llah said his Shi'i 
prayers with greatest composure. 68 

Shah Fathu‘llah Shirazi also believed in the bodily ascension of the 
Prophet to Divine proximity (mi’rdj). According to Badā'ūnī Akbar 
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rejected that belief. He reproduces Akbar’s speech and reaction to it in 
the following words, “I [Akbar] really wonder how anyone in his senses 
can believe that a man, whose body has a certain weight, could in the space 
of a moment leave his bed, go up to heaven, there have 90,000 conversa- 
tions with God, and yet on his return find his bed still warm!" So also 
was the splitting of the moon ridiculed. * Why," said His Majesty lifting 
up one foot, “is it really impossible for me to lift up the other? What silly 
stories men will believe" and that wretch [Bir Bal] and some other wretches 
whose names be forgotten, said, *Yea, Your Majesty is right,’ and chirped 
in confirmation. But Fathu'llàh— His Majesty had been every moment 
looking at him, because he wanted him to say something: for he was a 
new-comer—looked straight before him, and did not utter a syllable, though 
he was all ear, "991 According to Mulla Badā'ūni, Akbar included Shah 
Fathu'llāh to the class of ahl-i taqlid, (blind imitators, in contrast to the 
mujtahids) but he connived at his practices, because he thought it desirable 
to encourage a man of such attainments, wisdom and far-sightedness. 
The influence of Shah Fathu'llāh was a tower of strength to the Shi’is and 
some of their leaders began to assert their faith effectively. 

According to Mulla Badā'ūnī, Akbar made Shah Fathu'llāh joint wazir 
with Raja Todar Mal.265 Abu‘l-Fazl says that early in the 30th year of 
his reign [beginning from 10 or 11 March 1585] Shah Fathu‘llah Shirazi 
was made Aminu‘l-Mulk (trustee of the empire), and an order was issued 
that Raja Todar Mal should conduct the financial and administrative 
offices of the empire in consultation with the Shah. He was also ordered 
to re-examine the reforms of Khwaja Muzaffar Turbati and chalk out a 
master plan of revenue reforms. In other words Shah Fathu'llàh was 
made the wazir and Raja Todar Mal was appointed his junior associate. 
Shah Fathu'llāh carefully examined the earlier records and Khwaja 
Muzaffar Turbati’s reforms. He detected discrepancies and shortcomings 
in the revenue administration of the empire and submitted a master plan 
comprising twenty suggestions for improvement. Not only did these 
suggestions facilitate the calculation and collection of land revenue but 
they also protected the cultivators from the high-handedness of the preda- 
tory officials. Even the hardships of the soldiers in replacing dead horses 
were not ignored. According to Abu'l-Fazl, Shah Fathu'llàh's master 
plan was approved by the Emperor and the labours of that wise man 
(Shah Fathu'llāh) made the tribunal of the wazir a house of delight for 
the people.26¢ 

Shah Fathu'llāh also detected discrepancies in the rules governing the 
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value of silver and copper coins and framed a fair schedule of currency 
rates,287 

In 1585 the death of the sadru‘s-suday Sultan Khwaja prompted Akbar to 
make Shah Fathu‘llah the sadru‘s-sudir. During Shah Fathu‘llah’s tenure 
of office, the rules of succession for madād-i ma ash-holders were made more 
stringent and the sadru's-sudür could not grant more than fifteen bigkas of 
land without the Emperor’s permission. The grantees began to lay out 
‘orchards on their holdings." The scheme was launched to streamline the 
administration of the madad-i ma’ash grants but gradually became instru- 
mental in the development of a new category of Muslim agricultural 
property which could withstand all vicissitudes and upheavals of govern- 
ments and administration. It also led to the stepping up of the Muslim 
interest in the village leadership. 

The Shah’s ostentatious title of "Azudu'd-Dawla (arm of the empire), 

` earlier given by the "Abbasid caliphs to their Shī'ī Büyid viziers enhanced 
the Shah’s prestige. The duties of sadru*s-sudūr were performed by his depu- 
ty and he himself went to Raja’Ali Khan of Khandesh as Akbar’s ambassa- 
dor. Some wise men were also associated with the Shah. Their objective 
was to persuade Raja 'Ali Khan of Khandesh to accept Akbar’s suzerainty. 
In the event of their success in Khandesh they were to proceed to other 
courts of the Deccan to achieve the same objective. Shah Fathu'llah failed 
to convince Raja 'Ali Khan. On his way to Gujarat in April 1586 he was 
deeply harassed by the rebellious chieftains.?69 

From thence he arrived at Akbar's court and resumed his duties as 
sadru s-sudūr. In March 1588 Shah Fathu'llāh, Hakim Abu‘l-Fath, Khan-i 
Khanan and Abu'l-Fazl were commissioned to make enquiries into the 
administration of Shahbaz Khan Kamboh, the governor of Bengal. Their 
enquiries satisfied Akbar of his doubts against Shahbaz Khān.* In 
March 1589 the Shah was again appointed a member of a board com- 
missioned to enquire into the allegations against a shigdār (revenue official) 
near Sialkot in the Panjab.*”! 

Early in 1589 Akbar assigned the whole of Basawar, in Rajasthan, the 
homeland of Mulla Badā'ūnī along with the a*ima (madad-i me ëch) lands 
to Shah Fathu'llāh Shirazi. Pointing towards Mulla Bada'üni Akbar said 
that he had on his own initiative transferred that young man’s (Mulla 
Badā'ūni's) madad-i ma'ásh from Basawar to Badaun. 

Shah Fathu‘llah presented in a bag an amount of 1,000 rupees, which 
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his shigdars had, according to Mulla Bada ‘ini, tyrannously exacted from the 
poor widows and orphans of the a‘ima-holders of Basawar. The Shah sub- 
mitted that his collectors had made savings from the a'ima lands. The 
Emperor made him a present of it.” The story is designed to prove Shah 
Fathu'llāh. Shirazi’s oppressive administration as a sadr. Elsewhere in his 
history Mulla Bada‘ini says that Shah Fathu'llāh, for all his pomp and 
circumstances, could not make a grant of five bighas of land. The resump- 
tion of aima lands was deemed. as savings but neither were the a‘ima- 
holders nor were the cultivators left on the land which became the abode 
of wild animals, and of noxious beasts and reptiles.?73 

In May 1589 Shah Fathu'llàh accompanied Akbar on his visit to Kash- 
mir. Early in June the Imperial camp reached Srinagar. Before entering 
the town Shah Fathu'llāh Shirazi fell seriously ill and died in August 
1589. His dead body was buried in the khangah of Mir Sayyid "Ali Hama- 
dani but Akbar transferred it to a picturesque site at the top of the Sulay- 
man mountains. His death was an irreparable loss to the Emperor who 
often said that the Mir (Shah) was his wakil, philosopher, physician and 
astronomer, and that no one could understand the amount of his grief 
for him. He added, “Had he fallen into the hands of Franks, and had they 
demanded all my treasures inexchange for him, I should gladly have entered 
upon such a profitable traffic, and have bought that precious jewel cheap.” 
Abu'l-Fazl acknowledged that the company of that spiritually great man 
had wrought a revolution in his own ideas,274 Fayzi composed a touching 
elegy. Mulla Bada'üni has reproduced some verses from it in his Muntak- 
habu‘t-tawartkh. Strangely enough he does not make adverse comments. 
He simply says, “At this time that wonder of the age Shah Fathu'llāh of 
Shiraz developed a burning fever in Kashmir, and since he was himself 
a skilled physician, he treated himself by eating pottage, and however, 
much, Hakim 'Ali forbade it, he would not be prevented. So the exactor, 
Death, seized his collar and dragged him off to the eternal world.’ Ina 
biographical note on Hakim "AR in the third volume of the Muntakhabuft- 
tawārikh, the same Mulla Bada'üni says that Hakim "Ab ordered Shah 
Fathu'llàh Shirazi a diet of thick pottage thereby handing him over to 
death, the executioner."* Abu‘l-Fazl also endorses thelast statement of 
Mulla Badā'ūni. He says that Hakim "Ali did not treat Shah Fathu'llāh 
properly and Akbar sent Hakim Hasan to cure him. Before Hakim Hasan 
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could attend upon the Shah, the latter died." Badā'ūnī quotes this 
chronogram on Shah Fathu'llāh's death: “He was an angel", Sr 


Mulla Ahmad Thattawi 

An important Shi'i dignitary of Akbar’s court whose Shī'i beliefs led to 
his martyrdom at the hands of a fanatic Sunni was Mulla Sayyid Ahmad 
bin Nasru‘llah of Thatta. His father was a Hanafiyya Sunni and the 
gazi of Thatta. In his youth Sayyid Ahmad embraced Shi’ism. The circ- 
umstances that led to his conversion were related by Mulla Ahmad him- 
self to Qazi Nūru'llāh Shustarī. The story goes that in the Mullā's youth 
a pious Arab of “Iraqi origin visited Thatta and stayed near his house. 
Mulla called on him, and looked after his comforts. The conversations on 
Iran, Arabia and on the religion and manners of the people of those count- 
tries were also held. The Arab informed the Mulla that a section of the 
inhabitants of those countries followed the faith known as the Shi'i. They 
adhered to the faith of Ahl-i Bayt and believed that the rightful successors 
of the Prophet were 'Ali and his eleven descendants. According to them 
the first three caliphs of the Prophet, the Umayyads and the > Abbásids, 
were usurpers and tyrants. ’Ulama* and mujtahids were also found in that 
religion. Books on the fundamental and subsidiary principles of the Shri 
faith had also been written. The Shii works, the "Trāģi added, discussed 
the problems of the immediate succession of Amiru‘l-Mu‘minin 'Ali ibn 
Abi Talib on the basis of the traditions and rational arguments derived from 
the Qur'àn and ahádis. The informations given by the Arab bewildered 
the Mullà. He plunged himself into the researches in the Shi'i faith. One 
night he saw Imam 'Ali ibn Abi Tālib in the dream who had in his hands 
the Tafsir Kashshaf."* Pointing to the following verse Imam 'Ali urged 
him to study commentary of that verse thoroughly: 


“Your friend can be only Allāh; and His messenger and those who 
believe, who establish worship and pay the poor due and bow down 
(in prayer)."299 


Mulla Ahmad began to search assiduously for a copy of Tafsir Kashshaf. 
It so happened that one of the 'Iráqi sages, Mirza Hasan by name had 
set off for India through Hurmuz and Thatta. When Mirza Hasan reached 
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280 Qur'an, V, 55. 


PHP 


228 History of Isnà ’Ashari Size in India 


Hurmuz, he saw Imam "AN in his vision who bade him to give his copy of 
the Tafsir Kashshāf to the son of the Qazi of Thatta who was his (Imam 
"Alī's) devotee and wished to study the above work. When Mirzà Hasan 
awoke, he wrote down the vision he had seen on the fly-leaf of the book. 
Arriving at the shores of Thatta, Mirzà Hasan wrote a letter to the Mulla. 
In it he introduced himself and requested him (the Mulla) to call on him. 
Although Mirzà Hasan had sent a horse for Mullà Ahmad with his servant 
the Mulla rushed on foot to see the Mirza with his father’s pupils. Mirzà 
Hasan gave him the Tafsir Kashshaf and showed him the note on his dream 
to Mullà Ahmad. The companions of Mullà Ahmad had heard him talk 
about the love for the Prophet's family. They did not believe in the story 
of the dream and whispered among themselves that the news of the rifz 
(Shi'ism) of the Oāzī's son had reached Iraq and the story of dream had 
been fabricated. Mullà Ahmad paid no heed to their vituperations. He 
learnt some of the principles ofthe Imāmiyya faith from Mirzà Hasan and 
then concentrated on the study of the Tafsir Kashshāf whose comments 
were compatible with a considerable number of the Shi'i beliefs. 

By the time Mullà Ahmad attained the age of twenty-two, he completed 
his education in Thatta. He then left Thatta like a galandar (wandering 
dervish) to seek knowledge. For some time he stayed in Mashhad and 
acquired spiritual blessings from Imam Rizà?s tomb. There he studied 
under Mawlānā Afzal Qà'ini and under other Imāmiyya 'ulamá'. His 
knowledge of kalām, hadis, Imamiyya figh and mathematics was deeply 
sharpened. From Mashhad he travelled to Tabriz and thence to Shiraz. 
In Shiraz he sat at the feet of the eminent medical practitioner, Mulla 
Kamālu'd-Dīn Tabib. He also studied under Mullà Mirza Jan Shirazi 
and other eminent 'ulamā'. He studied the Qaniin by ibn Sina, Sharh Tajrid 
and its glosses. He then went to Qazwin and paid his homage to Shah 
Tahmasp Safawi. From thence Mulla Ahmad travelled to the holy pilgri- 
mage centres of Iraq and Jerusalem. That arduous and long journey gave 
him an opportunity to come into the contact of a large number of Shri 
and Sunni ulam‘ and scholars. The intellectual attainments of the Mulla 
were profoundly deepened. 

After his study and pilgrimage tour Mullā Ahmad moved to Golkonda 
and served under Qutb Shahi rulers.**! According to Mulla Bada'üni, 
who also intimately knew Mullà Ahmad, the company of the bigoted 
tabarrā'īs (Shī'īs cursing the Prophet's companions) in Iran made Mulla 
outstep them. When Shah Isma'il II (984-985/1576-78), the successor 
of Shah Tahmāsp who in contrast to his predecessor was a bigoted Sunni, 
came to the throne and embarked upon persecuting and killing the 
Shi'is, Mulla Ahmad in the company of Mirza Makhdüm Sharifi, a bigoted 


281 Majalisu‘l-mu‘minin, pp. 254-55. 


Shi'ism in Northern India 229 


Sunni and the author of the Kitab Nawāqiz fi zamm al-rawàfiz?8? moved to 
Mecca. From thence he moved to the Deccan and ultimately to Agra. 
Finding no opposition to the promotion of his designs, he began to deliver 
senseless speeches and to invite converts to Shī'ism.*$% 

The account of Mulla Badā'ūnī does not essentially differ from that of 
Qazi Nūru'llāh Shustari’s. Mullā Badāūnī, however, is more clamorous in 
describing the missionary zeal of Mulla Ahmad. He says that Mulla 
Ahmad used to ridicule his forefathers who were the Hanāfīs and "Umar 
Fārūg's descendants. When he was a new-comer and had not yet seen 
Shaykh Fayzi and was not till then imbued with that air of confidence 
which later on he assumed, he [Mulla Ahmad] met him [Mulla Bada'üni] 
in the bazaar. Some 'Īrāgis introduced Mulla Badā*ūnī to him. In his very 
first interview he [Mulla Ahmad] said to him [Badā'ūni], “I see the light 
of taraffuz (Shi'ism) shining in your [Badā'ūnYs] face". Mulla Badā'ūnī 
replied, “Just as much as I see the light of Sunni-ism shining on ‘your 
[Mullà Ahmad's] face? "7284 

It would seem that Mullà Ahmad's arrival at Akbar's court synchronized 
with the arrival of Shah Fathu‘llah Shirazi and he was associated with the 
project of the compilation of the history of 1000 years of the Žijra era. 
The proposed title of the work was the Alfi or the Tarikh-i Alfi. In 989] 
1581-82 Akbar had already issued coins with the date one thousand stamped 
on them inscribing the Arabic word (alf, a thousand). Both decisions 
were designed to demonstrate that the completion ofthe Islamic millennium 
(1000/1591-92) was only a historical phenomenon with no religious or 
mystical significance, contrary to the popular Muslim belief. The death 
of the Prophet Muhammad was made the starting point of the Tarikh-i Alfi 
and the word rihlat (death of the Prophet) was substituted for hijra. This 
comprehensive history of all the Islamic rulers from the death of the 
Prophet down to 1000 Aijra was intended to supersede other histories.*** 

Mulla Badà'üni implies that the order was intended to supersede the 
Islamic shari'a, but Asaf Khan Ja'far Beg, the author of the second half 
of the Tarikh-i Alfi says in the preface: 


“He [Akbar] has accordingly ordered, that the rational contents of 
different religions and faiths should be translated in the languages of 
each, and that the rose garden of the traditional aspects of each religion 


282 Ashraf Mu'inu'd-Din (known as Mirza Makhdüm) bin Sayyid Sharif of Shiraz, 
the author of al-Nawdgiz fil radd *alā* al-rawàfiz, was a descendant of al-Sharif al- 
Jūzjānī. After the murder of Shah Ismā'il IL he escaped into Turkish territory. 
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should, as far as possible, be cleared of the thorns of bigotry; for in each 
faith they have introduced hundreds of (unauthorised) innovations 
and to each religion they have added thousands of (new) regulations. 
While giving his sermons his (Akbar's) Divinely inspired tongue never 
fails to urge everyone describe his (religious) principles in accordance 
with what it suits him and assert such logical arguments in support 
as he may choose himself. Traditions have become so unreliable that 
even though azān was called out daily during the Prophet's life, and 
reached the ears of people near and far, Sunnis and Shi'is now differ 
sharply on the mode of calling it and each considers the other wrong.*?86 
Interested and perverse parties find the road open to make interpola- 
tions among the facts of history; so it is essential that efforts should be 
made to enable reason to make its impact upon the transmission of 
traditions, 7287 


Mirzà Ja'far Beg's preface contradicts the motives which Badā'ūni 
imputed to the project. Originally a board of seven scholars was constitu- 
ted to compile the work and the account of each year was assigned to one 
particular author: 


Ist Year: Naqib Khan 

2nd Year: Shah Fathu‘llah Shirazi 

3rd Year: Hakim Humām 

4th Year: Hakim 'Ali 

Sth Year: ` Ham Ibrahim Sirhindy 

6th Year: Nizámu'd-Din Ahmad Bakhshi 
7th Year: Mulla "Abdu'l-Oādir Bada ‘tini 


The history of the thirty-five years was assigned in the above order. 
The panel included the best talents of Akbar’s reign and embodied scholars 
of all shades of opinion. Naqib Khan did not profess Shy’ism openly. Mir 
Fathu'llāh, Hakīms Humam and ’Ali were Shi'is, Hajji Ibrahim Sirhindi 
and Mulla "Abdu'l-Oadir Badā'ūni were bigoted Sunnis and Nizāmu'd- 
Din Ahmad was a liberal Sunni. Akbar had ordered the members of the 
panel to aim at a very high degree of objectivity and perfection, and, as 
far as his leisure permitted, he personally supervised the compilation. 
Bada ‘ini himself says that his own account of the seventh year (the cali- 
phate of the Second Caliph "Umar) provoked a crisis. He had written 
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about the foundation of Kūfa, the construction of the palace of the Khalifa 
and its destruction; the marriage of Umm-i Kulsüm the daughter of 
Imam Ali with "Umar, the institution of the time for prayers, the victory 
of Nasībīn and the scorpions as big as cocks. Akbar raised serious doubts. 
Badā'ūnī does not point out what portions the Emperor found most 
objectionable but certainly the scorpion story would have appeared to him 
irrational and objectionable. The material incorporated by Mulla Bada'üni 
was corroborated by the Rawzatw l-ahbāb, nevertheless the irrational and 
legendary approach in a sober history did not convince Akbar. 29 

The board of compilers brought the work down to the 36th year, but 
they seem to have worked too slowly for the Emperor’s taste. He, therefore, 
at Hakim Abu‘l-Fath’s suggestions ordered Mulla Ahmad to write indepen- 
dently. The Mullā's work was daily read out to Akbar by Naqib Khàn.?9? 
He brought down the account to 693 H (683 Rihlat)/1294. After his 
assassination in 1588, Asaf Khan Ja'far Beg was ordered to complete the 
work, starting from the reign of Mahmūd Ghāzān (694-703/1295-1304). 
He wrote the history down to 999/1590-91. 

In 1000/1591-92 Mulla Badā'ūnī was ordered to proceed to Lahore and 
to revise the Tarikh-i Alfi, to collate it with sources and arrange the dates 
in their proper sequence. He revised the first two volumes in one year, 
and entrusted the third to Asaf Khan. One of the events of 1002/1593-94 
described in the Muntakhabu‘t-tawarikh by Mulla Badā'ūni is the completion 
of the revision of the first volume of the Tārīkh-i Alfi. He writes that of 
the first three volumes two were written by Mullà Ahmad. Asaf Khan also 
confirms the above statement. It would seem that the account of the first 
thirty-five years after the death of the Prophet was also rewritten by Mulla 
Ahmad. Badá'üni does not make any comments on the first volume which 
he thoroughly revised and presented to Akbar in 1002/1593-94 but 
remarks about the second volume, in the words: And since the second 
volume contained much bigotry, the Emperor commanded me to revise 
it also, In the course of one year I sufficiently collated it, but on account 
of my own taint of *bigotry I did not interfere with the book, except as 
regards the order of the years, and did not alter the original, but laid the 
blame on my state of health; and may it not, God grant! be a cause of 
any further injury.” 

Mulla Badā'ūnf's revision of the first volume which covered the history 
of Islam after the death of the Prophet to the end of the *Abbasids has 
changed the character of Mulla Ahmad’s work and the Sunni prejudices 
have been replaced with the Shī'i ones particularly in the history of the 
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first four successors of the Prophet. The account of the Umayyads and 
the'Abbasids does not seem to have been substantially changed. It contains 
such significant comments as Mulla Badātūni might not have approved of 
but he could not drastically change the book for fear of Akbar. For example, 
the biographical note on Avicenna denounces Mahmiid’s enmity towards 
him. The Ihya "ulüm al-din of Ghazali has been reviewed at some length 
and the views regarding the imperfections of Ghazali's knowledge of kadis 
have been quoted. It is claimed that Ghazali himself admitted that his 
knowledge of hadis was poor. According to the Tarikh-i Alfi, the treachery 
ofibn 'Alqàmi (d. June 1258), the Shri prime minister of the last Abbasid 
Caliph Mu’tasim bi'llāh (640-656/1242-58) was responsible for the fall 
of the ’Abbasid caliphate. The Sunni "ulamá', the work adds, had made 
*Algāmī their enemy by insulting him and persecuting the Shi’is of Baghdad. 
Above comments are an amalgam of Mulla Badā'ūnf's and Mulla Ahmad's 
views. 

The first volume also underlines the adverse consequences of narrow- 
mindedness. The revival of Sunni orthodoxy under the Seljüqs of Iran 
and Iraq, and their persecution of Shī'is, provided the authors with 
an opportunity to denounce both the Shi'is and the Sunnis. They 
lament that the narrow-mindedness of the followers of both sects had 
failed efforts for peace and reconciliation. The victories of Chingiz have 
been ascribed to Divine assistance, his barbarous cruelties glossed over, 
and the humanitarian aspects of his Institutes emphasised. The account 
concludes with the remark: | 


“This description is intended to make the world ponder and realise that 
the spirit of mutual co-operation and assistance among the Mongols 
facilitated their conquests and led to the annihilation of their powerful 
enemies thereby enabling them to rule for a long time." 


The second volume written by Mullà Ahmad, however, laments that 
his account of the religious beliefs of the Ismà'ilis and the career of Hasan-i 
Sabbah was based on the works of Sunnis alone, for no work written by 
Ismá'ilis or the followers of Hasan-i Sabbàh was available to him. He 
believed that the enemies of different creeds tended to falsify the truth 
and misrepresented their opponents' beliefs. For example, he added that 
standard Sunni works contained distorted versions of the Isnà 'Ashari 
history and beliefs which were not traceable in the Shi'i works and no 
correct estimate of the Isnā ’Ashari beliefs was consequently possible on 
the basis of Sunni works alone.291 

In 993/1585 Mullà Ahmad also accompanied Akbar to his Panjab 
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expedition. He did not give up his enthusiasm for the propagation of 
Shi'ism. Mulla Badā'ūni says that he always admonished Mulla Ahmad 
for his Shri views and urged him to become a true Muslim (Sunni) for 
at that time nothing of the true faith (din) but its name was left. By din 
and Islam, Mulla Badä ont meant Sunni-ism.2? Mulla Ahmad’s Sunni 
background and the Sunni-ism of his ancestors were embarrassing to the 
Sunnis. Mulla Badā'ūni was also upset. Ahmad’s outspokenness aroused. 
a storm of opposition against him. Abu‘l-Fazl says that the principles 
of ‘Universal Peace’ introduced by Akbar had permitted all religious com- 
munities to worship God according to their own traditions. Consequently 
Mulla Ahmad “who had undergone much toil in the acquisition of the 
traditional knowledge and was a firm adherent of the Imamiyya 
doctrines, and talked largely about them, continually brought forward dis- 
courses about Sunnis and Shi'is, and ‘from a despicable spirit’ (furu-mā'igī) 
used immoderate language. Mīrzā Fawlād, the son of Khudādād Barlās, 
a bigoted Sunni dignitary and Akbar: ambassador to ’Abdu‘llah Khan 
. Uzbek, hated Mulla Ahmad’s missionary zeal from the core of his heart. 
On the night of 31 December 1587, he and one of his companions lay in 
wait in a dark lane of Lahore, and sent some men to call Mulla Ahmad. 
They pretended themselves to be the royal messengers. On the way they 
attacked him with swords and cut off his arm from the middle of the forearm. 
He fell out of the saddle to the ground. Mirza Fawlad and his companion 
were arrested. The Khān-i Khānān ’Abdu‘r-Rahim, Asaf Khan, Khuda- 
wand Khan and Abu'l-Fazl were deputed to make enquiries from Mulla 
Ahmad. The Mulla told the story of his own cold-blooded murder. Akbar 
had Mirza Fawlad and his companion tied to the feet of an elephant and 
paraded through the city. Sunni dignitaries and the ladies of harem inter- 
ceded for Mirza Fawlād and his companion but they were not successful. 
Akbar had Mirza Fawlād executed. Abu‘l-Fazl says, “It was a cause of 
guidance to many who had gone astray, and the contest between Sunnis 
and Shi’is subsided.”'*%% Soon after Mulla Ahmad also died and according 
to Qazi Nūru'llāh Shustari was buried in the graveyard of one Mir 
Habību'llāh.*** 
Although the Sunni dignitaries and ladies were unable to protect Mirza 
Fawlad, the latter became a Sunni hero and a martyr. Some of the chrono- 
grams written by Sunnis are as follows: 


“Bravo! the dagger of Fawlad (steel)”’ 
*Hell-fire pig”. 
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Mulla Bada'üni who called on Mullā Ahmad at his death had found 
the occasion to reiterate the Sunni belief that the transfiguration into an 
animal (maskh) happened to Shi'is because of reviling the first three com- 
panions of the Prophet. He says, “And verily when he was at his last 
breath I saw his face look actually like that of a pig." According to Mulla 
Bada ‘ini, other people also observed that phenomenon. Possibly they were 
his co-religionists. Mulla Badā'ūni also adds a fantastic legend. which the 
Sunnis believed. He says, “The Shi'as at the time of washing the corpse, 
are said to have, according to the rules of their sect, put a nail into his anus, 
and plunged him several times into the river.” Mullà Ahmad had rightly: 
pointed out in the Tērikh-i Alfi that the Sunni works were abusive to the 
Shi'is. 

When Mullà Ahmad was buried, Shaykh Fayzi and Abu'l-Fazl set 
guards over the Mullà's grave, but inspite of all precautions, Akbar's 
departure to Kashmir in April 1589 gave the Sunnis of Lahore an oppor- 
tunity to dig up his grave and burn his dead body.295 

According to Qazi Nūru'llāh Shustari, Mullà Ahmad was the author 
of some other works. Of these the Tahgiq-i tiryāg-i Fārūg discussed the 
property of herbs and medical and mathematical theories. His Khulasatu‘l- 
hayát which he could not complete comprised the biographies of hakims. 
Mullà Ahmad was also the author ofa book on ethics and a work on the 
mysteries of alphabets and numbers.2% 

In Akbar’s reign Rizwi Khan Mashhadi also made singular contribu- 
tions to the development of Shi'i piety and way of life. In the Ā'īn-i Akbari 
he is included among mansabdars of 900. He was one of the associates of 
the Khan-i Zaman. After the latter's death Rizwi Khan was captured. 
For five days he was thrown before an elephant but the mahout saved his 
life because of his noble ancestry. Ultimately he was given a mansab and he 
served as a droën and bakhshi. Finally he was posted to the Deccan under 
'Abdu'r-Rahim Khàn-i Khānān who was deeply enamoured of Rizwi 
Khān's company. The Khān-i Khānān married his daughter to one of 
Rizwi Khan’s sons, Mir Khalil by name. Rizwi Khan led a very pious 
life and was given to asceticism, meditation and contemplation. Farid 
Bhakkari says that he was the mujtahid of his age. He adds that in 
obedience to the rules of Imàmiyya Shi'is if a Hindu happened to walk 
over his carpets, he would have them washed.27 

The growing influence of Shī'īs was outrageous and intolerable to 
Sunnis. Abu'l-Fazl says that the favour shown to Iranians, most of whom 
professed the Shi’i faith “increased the evil thought of the turbulent". 
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He goes on to say, “And either the promotion of Türánian was hidden from 
the bigoted eyes of this sect (bigoted Sunni slanderers), or they wilfully 
remained ignorant of it and sought for pretexts.”2%% Although all Tranian 
migrants were not Shf'is, in Akbar’s age the Tranis were invariably known 
to have believed in Shī'ism. Once in' 991 [1583 Akbar ordered that the 
Sunnis should stand separately from the Shi'is, when the Hindustanis, 
without exception went to the Sunni side, and the Iranians to the Shī'i 
side.299 

The Shi'i influence in Akbar’s reign has been grossly exaggerated by 
Mullā Bada‘ani in order to arouse Sunni hatred against them. Bada'üni 
compares his contemporary Shi'i grandees with ibn ’Alqami (d. 656 /1258) 
the Shi'i vizier of al-Musta’sim. He says that the bigotry and the Sunni 
enmity led ibn ”Algāmi to work for the destruction of the Caliph al-Must- 
a’sim. Drawing moral from the above story he says, “I have found most of 
my contemporaries following in the same foot-steps. At present their 
number is not large. Only God knows the end.''300 


Irani Mansabdars 

An examination of the list of Akbar’s mansabdars compiled by Abu‘l-Fazl 
in the A‘in-i Akbari reveals the fact that the Iranians were not more than 
one-fourth of the total number of mansabdars. A considerable number of 
Iranian mansabdars in the upper cadre had obtained their training under 
Bayram Khan. After Bayram's fall they were relegated to background but 
their talents particularly their expertise in accounts and revenue adminis- 
tration made them indispensable to the Emperor. The intrigues of the 
Tūrāni nobility against Akbar made him dependent upon Iranians and 
Rajputs. 

Among thirty mansabdārs of five thousand only, (1) Mirza Muzaffar 
Husayn son of Bahram Mirza, son of Shah Ismā'il Safawi, (2) his younger 
brother Mirzà Rustam, (3) Khān-i Khānān Bayram Khan, (4) Khan-i 
Jahan Husayn Quli Khan, (5) Shihabu‘d-Din Ahmad Khan and (6) 
Tarson Khan were of Iranian origin. Of these Shihab Khan was a Sayyid 
of Nishapar but was a relation and friend of Maham Anaga. He was 
instrumental in bringing about Bayram’s fall. Tarson Khan who ruled 
over Gharjistān in Khurāsān was formerly in Bayram Khan’s service but 
after Bayram’s banishment to Mecca he entered into Akbar’s service and 
was raised to a high mansab mainly because of his former position as the 
ruler of an Iranian territory. Mirza Muzaffar Husayn. and his brother 
Mirza Rustam were Iranian princes. Muzaffar was appointed the governor 
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of Qandahar by Shah of Iran but Tūrānian incursions made the life of 
Qizilbashes difficult. His brother Rustam also was alienated with Muzaffar. 
Rustam, however, failed to seize Oandahàr and was deprived of his 
territories. Consequently Rustam submitted to Akbar in 1001/1592-93 
and was made governor of Multan. In 1003/1594-95 Muzaffar surren- 
dered Oandahàr to Akbar, though ’Abdu‘llah Khan Uzbek urged him 
not to do so. Akbar gave him the title of farzand (son) and made him a 
mansabdār of 5000. 

Khān-i Jahan Husayn Quli Khan son of Wali Beg Zu'lqadar was the 
son of Bayram Khan’s sister. His father Wali Beg was looked upon as the 
chief instigator of Bayram's rebellion and was beheaded. Khan-i Jahan 
was also imprisoned but released after Bayram Khan was pardoned. He 
was a successful general, seized Nagarkot, obtained brilliant victories in 
Gujarat and despite Tūrāni intrigues he defeated Dawid of Bengal in 
984/1576. He died in Shawwal 986/December 1578. 

Khān-i Khānān Mirza 'Abdu'r-Rahīm the son of Bayram Khān was 
born at Lahore on 14 Safar 964/17 December 1556. His mother was the 
daughter of Jamāl Khān Mewātī. He was brought up by Akbar as a 
prince and grew up to become an indefatigable warrior and a farsighted 
general. He was made a commander of five thousand. Neither was he of 
Iranian birth nor did he obtain Shi'i education in his young age. He was 
indifferent to the religious bigotry but was a pioneer of Akbar’s movement 
of universal peace. 

Until 1580, it was the Türàni nobility that dominated the class of the ; 
mansabdārs of 5,000. Some of the Trani mansabdārs of 5,000 seem to have 
been Shii. Among the Tūrānī mansabdars "Ali Quli Khān-i Zaman, the 
son of Haydar Sultān Uzbek Shaybānī was a Shi'i. In 935/1528 Haydar 
joined Shah Tahmāsp's forces and fought against "Ubaydu‘llah Khan 
Uzbek in the battle of Jam. He married an Iranian wife who gave birth 
to Khan-i Zaman and Bahadur Khan. Haydar Sultan with his two sons 
joined the Emperor Humāyūn during the latter's visit to Iran. Haydar 
Sultan made remarkable efforts in re-capturing Oandahàr but died of 
plague on Humāyūn's march from Oandahàr to Kabul. In the first two 
years of Akbar's reign "Alt Quli ceaselessly fought against the Afghans and 
liquidated their resistance. Akbar gave 'Ali Ouli the title of Khan-i 
Zaman. Next to Bayram the restoration of Mughal dynasty may be justly 
ascribed to him. In the third year of Akbar’s reign, Khan-i Zaman became 
the talk of the whole country in consequence of a love scandal with Shaham 
Beg, a page of Humāyūn, and as he refused to send the boy back to court, 
Akbar took away some of Khān-i Zamān's jāgīrs, which led him to rebel. 
Bayram Khan took no action but his successor Pir Muhammad deprived 
Khàn-i Zaman of his Jāgīrs and appointed him commander against the 
rebel Afghans of Jaunpur. Khān-i Zaman surrendered Shaham and 
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crushed the Afghan rebellion. He, however, retained for himself the major 
portion of spoils. Akbar defeated Khan-i Zaman but pardoned him. 
When Akbar marched to suppress the rebellion of his half-brother Mirza 
Hakim in 974/1566 Khan-i Zaman again rebelled. After his return from 
the Kabul expedition, Akbar again marched against Khàn-i Zaman. 
Both Khan-i Zaman and his brother Bahadur, who also held a rank of 
5,000, were defeated and killed. Although religious beliefs of Bahadur 
Khan are not known Khàn-i Zaman was a Shi'i and did not perform 
tagiyya.99 

There were only two mansabdars of 4,500. Of these Mirza Yusuf Khan 
‘son of Mir Ahmad-i Rizawi was a Sayyid. Mirza Yüsuf Khan was an 
expert in revenue administration but until 992/1584 he was a commander 
of2,500. He was one of the successful governors of Kashmir. In 1010/1601 
* he died at Jalnapur where he had been deputed to fight against the Deccanis. 
His dead body was taken to Mashhad. Possibly he was a Shi'i. One 
of his sons Mirza Lashkari Safshikan Khan rose to the mansab of 2,500/2,000 
under Shāhjahān. In Jahángir's reign he is said to have feasted the 
mansabdars of Kabul on pork and to the utter disgust of Jahangir coura- 
geously submitted in his explanation that not only the pork but wine was 
also forbidden by the shari’a.5°? 

Of nine mansabdars of four thousand (1) Khwaja Muzaffar 'Ali Turbati, 
the former diwan of Bayram Khan belonged to Turbat, a town near 
Mashhad. He was an influential Irani and possibly a Shi'i, (2) Muhammad 
Qasim Khan, a rich land owner of Nishāpūr fled from his homeland 
because of Uzbek invasions. He also held a high position under Bayram 
Khan. In the ninth year (1564) of Akbar’s reign he died at Sarangpur. 
(3) Sadiq Muhammad Khan son of Bāgir of Hirat might also be inclu- 
ded among the mansabdārs of Iranian origin. Sadiq started his career 
under Bayram Khan as rikābdār (a stirrup-holder ora butler). Wazir Khan 
of Hirat also obtained a mansab of 4,000. Raja Todar Mal, a khattri, 
Ray Raysingh, son of Kalyan Mal Rathor were also non-Türàni mansabdars 
of four thousand. Di? 

Among two mansabdars of 3,500 both Shah Quli Mahram-i Bahārlū 
and Ismail Quli Khan, brother of Khan-i Jahan were ]ránis.94 Among 
seventeen mansabdars of 3,000 (1) Afzal Khan, Khwaja Sultan 'Ali of 


301 H.Blochmann, The Ā'fn-i Akbarī, Delhi, 1977, reprint, pp. 323-67. Abu‘l-Fazl gives 
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Shī'ism see Ma'āsirutl-umarā*, I, p. 630. 
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Turbat started his career as a mushrif (accountant) of Humāyūn's treasury. 
Bayram Khan convicted him because of his flight from Delhi before its 
re-occupation by Akbar, (2) Mir Mu'izzu'l-Mulk, a Müsawi Sayyid of 
Mashhad and his younger brother, (3) Mir 'Alt Akbar were efficient gene- 
rals, (4) Asaf Khan 'Abdu'l-Majid of Hirat, a descendant of Shaykh Abi 
Bakr-i Tāybādi could also be included among Īrānis but he was probably a 
Sunni, (5) Hajji Muhammad Khan of Sistan was deeply attached to 
Bayram Khan. He and his colleague Tarson Khan (a mansabdār of 5,000), 
accompanied Bayram to Nagor to his final journey to Mecca.5 

Among eight mansabdars of 2,500, (1) Khwaja Jalalu‘d-Din Mahmüd 
Bujüq belonged to Khurāsān and had also faithfully served Humāyūn. 
In the early years of his reign Akbar appointed Jalalu'd-Din to Ghazni but 
Mun'im Khan, the governor of Kabul made his life difficult. Jalalu‘d-Din 
secretly left Ghazni but was apprehended. He was deprived of his eye-sight 
but recovered. On his way to India he was imprisoned at the frontier. 
Mun’im Khan had him and his younger brother Jalalu‘d-Din Mas'üd 
executed. Jagannath son of Raja Bhara Mal and I’timad Khan Gujarati 
also enjoyed a mansab of 2,500,306 

Among twenty-eight mansabdārs of 2,000, (1) Ashraf Khan Mir Munshi 
belonged to Sabzwār, (2) Shah Fakhru‘d-Din son of Mir Qasim was a 
Müsawi Sayyid of Mashhad, (3) Lashkar Khan was a Khurásáni, (4) 
Shah Muhammad Khan of Qalat, a friend of Bayram Khan could also be 
included among Iranians, (5) Asaf Khan (IIT) [Mirza Qiwamu‘d-Din 
Ja’far Beg] was the son of Badi'u'z-Zamàn of Qazwin. The latter was an 
historian, an excellent prose writer and a poet. Ja’far Beg was an expert in 
finances and a good accountant. The Barha Sayyids rose to the rank of 
2,000. Sayyid Mahmüd Barha, his younger brother Sayyid Ahmad Barha 
rose to a mansab of 2,000. Their claims to be a Sayyid were doubted and 
their reckless bravery was the only distinctive feature of their career. 
Akbar’s court admired Sayyid Mahmüd's intrepidity and enjoyed his sim- 
plicity and unrefined manners. As proud Hindustānīs the Bārha Sayyids 
must have joined the Sunni block but some of them might have been Shi’is 
following very strict tagiyya. Until the end of Awrangzib’s reign it was 
believed that Barha Sayyids were Sunnis. 

The Bukhari Sayyids and Indian Shaykhzàdas also obtained mansabs 
of 2,000. Shaykh Muhammad Bukhari, Sayyid Hamid Bukhari, Shaykh 
Ibráhim son of Shaykh Mūsa, elder brother of Shaykh Salim Chishti of 
Fathpur Sikri obtained a mansab of 2,000.39? 

Among the six mansabdars of 1,500 none was an Trani, Shaykh Farid 
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Bukhari belonged to this class of mansabdars. Sayyid Qasim son of Sayyid 
Mahmūd Khan was a Bārha Sayyid.*0 

Among twenty-nine mansabdars of 1,000, (1) Hakim Abu‘l-Fath, (2) 
Ja'far Khan son of Qazaq Khan Taklū, (3) Asadu'llāh Khan of Tabriz, 
(4) Khwaja Shah Mansiir of Shiraz, (5) Khwaja Ghiyāsu'd-Dīn 'Ali Khan 
[Asaf Khan IT] of Qazwin were Trānis, (6) *Ādil Khan, son of Shah 
Muhammad-i Qaláti and (7) Habib 'Ali Khan who was earlier in Bayram 
Khān's service might also be included among the [rani mansabdārs of 
1,000.30% 

Of thirty-nine mansabdars of 900, (1) Rizawi Khan Mirza Mirak, a 
Rizawi Sayyid of Mashhad, (2) Shah Ghazi Khan, a Sayyid from Tabriz, 
(3) Khwaja Shamsu‘d-Din Khawafi, (4) Naqib Khanson of Mir 'Abdu'l- 

` Latif Qazwini, (5) Mir Murtaza Khan, a Sabzwari Sayyid, (6) Mir 
Jamalu‘d-Din Husayn, an Injà Sayyid, (7) Mir Sharif'Ámili were Iranians. 
Some Indian Sayyids such as Sayyid Muhammad Mir *Adl, a Sayyid of 
Amroha, Sayyid Hashim son of Sayyid Mahmiid of Barha and Sayyid 
Raja of Barha also rose to the rank of 9,00.310 

Of the two commanders of 8,00 none was an Trānī. One of them Sher 
Khwaja by name was a Sayyid of Itawa.9H 

Among twenty-five mansabdars of 700, (1) Hakim 'Ali of Gilàn, and (2) 
Tahir son of Sayfu‘l-Mulik were Iranis, (3) Mir Abu'l Qasim Namkin a 
Hirati Sayyid and (4) Sayyid *Abdu'llāh, son of Mir Khwananda might 
also be included among Iranians. Sher Khwaja a Sayyid of Itawa, and 
Miran Sadr-i Jahan Mufti of Pihani also rose to the rank of 700. Shaykh 
*Abdu‘r Rahim of Lucknow whose Brahmin wife kept his memory green 
after his death was also a mansabdar of 700.3 They were Sunnis. 

Of four mansabdars of 600, (1) Bakhtiyar Beg Gurd-i Shah Mansür, 
(2) Hakim Humam and (3) Muhammad Quli Khan Turkoman Afshar 
were Iranians.3 Of 46 mansabdars of 500, (1) Shah Quli Khan Nāranji, 
a Kurd, (2) Hakim ’Aynu‘l-Mulk of Shiraz, (3) Mir Tahir Müsawi, 
(4) Khwajagi Muhammad Husayn, the Mir Barr, (5) Qamar Khan son 
of Mir ’Abdu‘l-Latif of Qazwin were Iranians, (6) Sani Khan of Hirat, 
(7) Munsif Khan, (8) Sultan Muhammad of Hirat might also be included 
among the Iranians. Sayyid J amalu‘d-Din son of Sayyid Ahmad Barha, 
Sayyid Chajjü of Barha, the Indian Sayyids, were mansabdārs of 500.314 

Of 163 mansabdars from 400 to 250, the following were of Iranian 
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origin. (1) Hakim Misri, (2) Khwaja 'Abdu's Samad Shirin Qalam 
Shirazi, (3) Rizā* Quli, son of Khàn-i Jahan, Ziya‘u‘l-Mulk of Kāshān, 
(4) Peshraw Khān [Mihtar Sa’adat], (5) Qazi Hasan Qazwini, (6) Mir 
Murad-i Juwayani, (7) Khwajagi Fathu'llàh Khan of Kāshān, (8) Zahid 
Dist Muhammad, (9) Yar Muhammad, (10) Abu‘l-Ma’ali son of Sayyid 
Muhammad Mir ’Adl, (11) Mīrzā Khan of Nishapiir, (12) Nād-i 'Ali 
Maydani, (13) Ghiyas Beg Tihrani (later on Ptimádu'd-Dawla), (14) 
Khwaja Sulayman of Shiraz, (15) Rahim Quli son of Khan-i Jahan, 
(16) Husayn Khan Qazwini, (17) Kamran Beg of Gilàn, (18) Sharif Sar- 
madi, (19) Hakim Jalālu'd-Din Muzaffar of Ardistàn, (20) Sharif [later 
on Amiru‘l-Umara‘] son of Khwaja ’Abdu‘s-Samad Shirazi, (21) Khwaja 
"Abdu's-Samad of Kashan, (22) Hakim Lutfu'llàh of Gilan, (23) Salim 
Quli, (24) Khalil Quli, (25) Sayyid Abu‘l-Hasan son of Sayyid Muhammad 
Mir 'Adl, (26) Sayyid *Abdu‘l-Wahid son of Mir ’Adl’s brother, (27) 
Mirza Khwaja son of Mirza Asadu'llàh, (28) Lashkari son of Mirza Yūsuf 
Khan Rizawi, (29) Agha Mulla Qazwini, (30) Sayyid Aba Ishaq son of 
Mirza Rafi’u‘d-Din Safawi, (31) `Ali Quli [Beg Istajli, Sher Afgan 
Khan], (32) Mir Abu‘l Qasim of Nishapür, (33) Ham Muhammad 
Ardistani, (34) Muhammad Khan, son of Tarson Khàn's sister.515 

Abu*l-Fazl's list is not complete. It does not tell about Shah Fathu'llāh 
Shirazi’s mansab. It can be supplemented by his own Akbar-néma, the 
Tarikh-i Alfi, the Tabagāt-i Akbari by Nizāmu*d-Din Ahmad Bakhshi, the 
Muntakhabu‘t-tawarikh by Mulla Badā'ūni and other sources. The additi- 
onal names, however, would not substantially change the percentage of 
Iranians in all ranks of mansabdārs. It was not their number but their 
intellectual influence and military competence that they obtained 
prominence. 

Abu‘l-Fazl has also given the list of Akbar’s wakils (prime ministers), 
viziers (finance ministers), bakhshis and sadrs. Among seven wakils men- 
tioned by Abu‘l-Fazl only Bayram Khan was an Iranian. After Bayram 
Khan, the importance of the position of wakil itself declined. The position 
of wakil was frequently kept vacant and the Emperor himself assumed sole 
responsibility of the administration. Of ten viziers or ministers of finance 
only Todar Mal, Khwaja Mu’inu‘d-Din Farankhudi and Qulij Khan were 
non-Iranians. The rest, Mir "Azizu'llàh Turbati, Khwaja Jalāl'ud-Din 
Mahmüd of Khurāsān, Khwaja ’Abdu‘l-Majid Asaf Khan, Wazir Khan, 
Khwaja Muzaffar Turbati, Khwaja Shah Mansiir Shirazi and Shamsu‘d- 
Din Khwafi were Iranians, 

Among fifteen bakhshis six were Iranians. Of seven sadrs ”Abdu'l Hayy 
and Shah Fathu'llàh Shirazi were Iranians,316 
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The Shri Iranians did not make any palpable efforts to propagate Shi’ism. 
They did not, however, abandon their interest in the political upheavals 
of their homeland. Akbar also deemed the political expansion of the 
Uzbek and Ottoman powers at the cost of Iran as a potent threat to his 
own empire. He did not join the Sunni block of Ottoman Turks and the 
Central Asian Uzbeks. Ignoring the deviation of the Shah of Tran “from 
the highway of Sunni-ism” he made the Safawid origin from the family 
of the Prophet the basis of his friendship with Iran. He advised 'Abdu'lláh 
Khàn Uzbek (991-1006/1583-98) to march from Tūrān to reinforce the 
Iranian army, so that the Indian and Tūrānian armies might collaborate 
in helping the Shah to crush the Ottoman expansion to the south. The 
proposed scheme was visionary but it reminded "Abdu'llah Khan that 
were he to reinforce Turkey, Akbar might turn the scale by putting his 
weight behind Iran. 21 

Before Shah 'Abbàs could consolidate his power 'Abdu'llāh Khan 
Uzbek seized Mashhad, outrageously slaughtered its inhabitants and did 
not spare even the property of Imam Rizà^stomb. The ’ulama‘ of Mashhad 
wrote a letter to "Abdullah Khan Uzbek requesting him to justify from 
the Islamic point of view the massacre of the descendants of the Prophet 
living in Mashhad and the destruction of the property endowed for religious 
purposes. The Sunni 'ulamā* in their reply admitted that if Muslims did 
not openly violate the shari'a as interpreted by the Sunni 'ulamà', they 
should not be condemned as infidels. The Shi'is, however, by attacking 
the pious memory of the first three caliphs and some of the wives of the 
Prophet Muhammad, the Sunni *ylama‘ pleaded, were no longer Muslims - 
and it was lawful to annihilate them and seize their property. If the 
Pādshāh and Khalifa failed to wage jihad against them, which according 
to the Sunni 'ulamā' was imperative, they would be answerable for the 
negligence of their duties on the Day of Judgement. According to the 
Sunni ’ulama‘ those who had some sense could themselves judge from the 
Ourtānic verses and the ahadis that the Prophet’s companions who faithfully 
served him and waged jihad under his leadership deserved place in paradise. 
Consequently those who cast aspersions over the glorious achievements 
of the Prophet’s companions were perdition-damned. They violated the 
Prophet’s words and actions which according to the following verses of 
the Qur‘an were equivalent to the Divine revelation: 


Nor doth he (Prophet Muhammad) speak of (his own) desire, 
It is naught save an inspiration that is inspired.*!$ 
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Consequently the Shi'is could not be called Muslims. The property of 
Imàm Rizà' in Mashhad belonged to the déru‘l-harb, its confiscation was, 
therefore, lawful. 

The reply to the above letter on behalf of the Shi’i ’ulama‘ was drafted 
by Mawlānā Muhammad Fakhru‘d-Din Rustamdari. He wrote that 
Muslims were divided into two sects. Those who believed that Abü Bakr 
was the caliph after the Prophet Muhammad were Sunnis, those who 
believed in the caliphate of *Alī, after the Prophet's death, were Shi'is. 
Consequently what was unanimously accepted both by the Sunni and 
Shi'i works was dependable. Referring to the verses quoted by the Sunni 
"ulamá', the Mawlānā wrote that the above verses nullified the caliphate 
of the first three caliphs and condemned them vehemently for according 
to the Sharh Mawàqif by an eminent Sunni 'álim, it was "Umar who blatantly 
violated the Prophet's orders. The Sunni and Shī'i works unanimously 
assert that "Umar opposed the Prophet's requestto give him writing material 
to write down his injunctions in order that the Muslims did not go astray. 
"Umar said that the Prophet was sick and the Allah's book was sufficient 
to them. When the quarrel escalated, the Prophet expelled his companions 
before him saying that quarrelling before him was most unseemly. The 
Sahih by Bukhari was the first among the Sunni works to recount the above 
story; other Sunni works reiterated the fact in different words. Secondly 
the Prophet’s companions ignored their master’s repeated orders to march 
under Usāma against the Syrian frontiers. The Mawlānā argued that 
since the violation of the Qur‘anic revelation was infidelity and the Prophet’s 
words amounted to the Ourtānic revelations, "Umar was infidel and did 
not deserve the caliphate. Those who violated the Prophet’s orders to 
march under Usama also disqualified themselves for the position of cali- 
phate; all the three caliphs were among them. The Prophet had expelled 
Marwan from Medina; his decision was therefore equivalent to the Divine 
revelation, "Usman who recalled him was guilty of violating the Divine 
revelation. 

Referring to the eulogies of the first three successors of the Prophet 
Muhammad mentioned in the letter of the ’ulama‘ of Transoxiana, the 
Mawlàna wrote that those stories were not found in the Shī'i works. Only 
the Sunni works mentioned them. Consequently they were disputed. Only 
the condemnation of the first three caliphs was common in the works of 
both the Sunnis and the Shi'is. It should therefore be accepted as true 
by both. Since the Sunnis permitted the fabrication of ahādīs for reasons of 
expediency, their ahddis could not be trusted. Thus the alleged respect 
shown by the Prophet to the first three caliphs before they were culpable 
does not guarantee their glorious end. 

Quoting the Sahih by Bukhari, the Mawlànà wrote that according to 
the above work one who annoyed Fatima, annoyed the Prophet himself, 
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Those who annoyed the Prophet, Sunni works such as the Mishkāt say, 
were perdition-damned. The Mawlana marshalled arguments to show 
- that mere companionship was not a matter of credit for Joseph who addres- 
sed two prisoners in his prison cell as companions but they were idolaters. 

The Mawlānā concluded that according to the Sunni works those who 
assailed the memory of the first three caliphs were not infidels. For 
example Muhammad Ghazali says that those who condemned the first 
two caliphs were not infidels. Not only the Shi'is but all the Islamic sects 
who prayed facing the Qibla, could not be damned as infidels, Ash’ari says. 
The Mawaqif also reiterates the same view. Moreover the Mawlana added 
that to curse the first three caliphs was not imperative for the Shis. The 
ignorant Shi'is who considered the cursing as imperative did not merit 
any consideration. They were in the category of the Sunnis who made 
the slaughter of the Shi'is imperative. 

According to Oāzi Niru‘llah Shustari, 'Abdu'llàh Khan Uzbek asked 
lang: to write a reply. The Sunni 'ulamá! submitted that polemics 
against the Shi'is weakened the faith of others (Sunnis). The best thing 
to do was to cut out the Qur‘anic verses from the Shi'i letter by a pair of 
scissors and to publicly burn it? 

Before long the copies of the correspondence exchanged between the 
‘ulama‘ of two sects were received in India, Shaykh Ahmad Sirhindi (b. - 
971/1564) says that to all intents and purposes the letter of the Shī'i 
'ulamá* condemned the first three caliphs as infidels and reproached and 
slandered ’A‘isha. The contents of the letters were a matter of great pride 
and pomposity to the Shi'i scholars from Iran. They publicised the contents 
to the assembly of noblemen and princes. Shaykh Ahmad Sirhindi adds 
that he refuted them in the assemblies which he attended. Finding those 
refutations insufficient he straightaway took to writing a treatise for the 
benefit of all classes of people. It seems to have been written. around 
995/1587.9?» 

He commenced the treatise with a description of twenty-two obscure 
Shi'i sects and their mutual differences. He heaved a sigh of relief on the 
fact that their internecine war was the principal source of their destruc- 
tion. According to the Shaykh the belief in transmigration of soul which 
was a taboo with Muslims was commonly held by all the Shi'i sects, 921 

Referring to the polemics surrounding the statement that the orders 
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and actions of the Prophet enjoyed the status of Divine revelation, the 
Shaykh pleaded that it was not true without qualifications. The Tafsir 
Bayzawi has made the point clear. Had all the words of the Prophet enjoyed 
the status of Divine revelation, Allah would have not from time to time 
warned him to correct himself. In rational matters and on problems relat- 
ing to ijtihād the Prophet's companions were entitled to differ from him. 
The Prophet himself did not pay much attention to the rational matters. 
The "Umar's suggestion regarding the action against the prisoners of Badr 
was endorsed by the Divine revelation. Consequently the Prophet's orders 
to bring paper or to march under the command of Usama or to expel 
Marwan from Medina were not identical to Divine revelation but were 
based on his own opinion and ijtihad.3% 

Referring to the Shri allegations regarding the unreliability of the Sunni 
ahādis, the Shaykh said that the Shi'is disputed the correct Sunni ahadis 
without rhyme or reason and distorted them. They even mutilated 
the Qur'an and accused "Usmàn of excluding the Our'ánic verses that 
eulogised the Ahl-i Bayt, and permitted the concoction of evidence in 
support of their statements. Consequently their works were garbled like 
.the book of Moses and the Christian gospels. Their allegations against 
Sunni works were designed to defend their own inventions and fabrications. 
Although the Sunni ahadis eulogising the companions of the Prophet were 
literally ahad, the innumerable repetitions have bestowed on them the 
position of mutwatir. Referring to the end of the caliphs the Shaykh wrote 
that the ahādīs eulogising them guaranteed their glorious end. So far as 
annoying Fatima was concerned ’Ali also sometimes annoyed Fatima, 
The Prophet intended to discourage people from annoying Fatima for 
their selfish ends. She was annoyed with Abū Bakr because of the adverse 
judgement delivered by him against Fatima’s claim of Fadak. Nevertheless 
it was based on the Prophet’s hadis. She was annoyed because of human 
passions. Referring to Joseph’s companions in prison, the Shaykh wrote 
that two idolaters embraced Islam because of the blessings of Joseph’s 
company. The company that transmuted the character of the people 
was of vital importance.??3 The impact of the Prophet’s company on the 
first three caliphs was far-reaching and the same was confirmed by the 
Qur‘anic verses. 

The Shaykh wrote that the Shi'1 plea that the paucity of followers and 
the fear of destruction of righteous people prevented "Ali from fighting 
for his right was a clear proof of *Ali's bay’a with Abii Bakr. As pointed 
out by the *ulama‘ of Transoxiana "Ali's bay'a with Abü Bakr justified the 
latter's caliphate. Since the Shi'is were unable to defend ”Alf's bay'a with 
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Abū Bakr they invented the story that "AN reluctantly made bay’a or some 
opined that ’Ali performed tagiyya. Although Mu’awiya. was exceedingly 
powerful "Ali fought against him for his right. Neither did he nor did 
*Abbas, however, take the same steps against Abii Bakr. 

Although some Sunni 'ulamá' did not consider the Shi'is as infidels, 
the ShPis were infidels because they cursed >Ā'isha and accused her of 
violating the following verse of the Qur'an: 


And stay in your houses. Bedizen not yourselves with the bedizenment 
of the Time of Ignorance.** 


The command in the above verse, the Shaykh wrote, was not universal. 
The exceptions were made even in the Prophet’s time when some of his 
wives accompanied him to his travels. "K'isha's war against 'Ali was desig- 
ned to meet certain useful ends. Since she was endowed with the power of 
ijtihad, her judgement to fight against "Ali could not be questioned. The 
Shaykh quoted ahādis from Sunni authorities to show that the Prophet 
had forewarned ’Ali of the emergence of a sect known as Ráfizis who would 
exaggerate his ('Ali's) achievements and revile his (the Prophet's) compan- 

ions. Allah and the angels would curse them and their prayers would 
be of no avail to them. 'The Shaykh quoted a Sunni hadis saying that those 
who bore malice towards the first two caliphs or annoyed them equally 
bore malice against him (the Prophet). As the Shi'is annoyed him (the 
Prophet), they annoyed God. The opinion of the Sunni scholars, who did 
not consider Shi'is as infidels, Shaykh Ahmad opined, should be glossed 
over. Refuting the Shi'i objections to the authentic Sunni ahádis relating 
how Prophet Muhammad carried "Á'isha on his shoulders to street dancing 
shows, Shaykh wrote, that incident perhaps took place before *A‘isha 
became an adult. It was possible that some of the sport shows where 
'Á'isha was taken by the Prophet were lawful, such as archery in the 
mosque. The account of such events did not, therefore, make the Sunni 
works unreliable. The Shaykh urged the Muslims to leave the disputes that 
took place between the Prophet's companions to God and remember them 
respectfully. It was none of the business of Muslims to interfere with the 
disputes of the Prophet's companions, the Shaykh moralized.32 

"The work concludes with a short note on the eminence of Fatima, `Ali, 
Hasan and Husayn although Sunni ahadis which criticised the Ahl-i Bayt 
were not ignored. 

From the end of sixteenth century to modern times the polemical works 
on sectarian differences proliferated and each sect produced a plethora of 


324 Qur'án, XXXIII, 29. 
325 Radd-i Rawāfiz, pp. 17-22. 
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apologetic works, in India the letter of Mawlānā Muhammad Rustamdari 
and the Radd-i Rawāfiz by Shaykh Ahmad Sirhindī were widely read. 
They concisely reiterate their respective beliefs and refute the beliefs of 
their rivals. In the seventeenth and eighteenth centuries the Shī'īs discussed 
the contents of the correspondence exchanged between the Sunni and 
Shi'i ’ulama‘ without inhibition. 


CHAPTER THREE 


Shī'īs in the Deccan 


The Bahmani Kingdom 

The Muslim dynasty which ruled the table-land of Deccan from 748/1347 
to 932/1526 is known as the Bahmanī. Its founder, ’Ala‘u‘d-Din Hasan 
Bahman Shah (748-759/ 1347-1358), was a nephew of the Delhi Sultan 
'Alà'u'd-Din Khalji's famous general, Malik Hizabru'd-Din Zafar Khan, 
who was killed fighting the Mongols in 697/1298.! Hasan himself was one 
of Muhammad bin Tughluq's commanders in the Deccan. His ancestors 
belonged to the Kakuyids dynasty which ruled Isfahan and Hamadan. 
Some members of the dynasty, including Hasan’s ancestors, had moved 
to Ghazni to seek the protection of Sultan Mahmid (388-421 /998-1030). 
Hasan was known as Hasan Kaku—a term which was later misread as 
Kankū or Gangü?*. After the establishment of the Bahmanid dynasty innu- 
merable anecdotes were ascribed to the name Kankü or Gangü. The 
scholars who compiled genealogies for the Bahmanis traced them back to 
the Bahman of the Iranian epic the Shahndma. 

Between 748/1347 and 825] 1422 eight sultans of this dynasty had made 
their capital at Ahsanabad Gulbarga, but Shihabu‘d-Din Ahmad I 
(825-839] 1422-1436) transferred his capital to Muhammadabad Bidar. 
The last ten sultans of this dynasty ruled from Bidar until its extinction in 


1 Futihu‘s-salatin, p. 464, Many legends have gone down in history regarding 
the mythical origin of the Bahmanids. According to Firishta, Hasan was à 
servant of Prince Muhammad bin Tughluq's brahmin astrologer Gangü or 
Kankü. Hasan was assigned some land for cultivation. One day Hasan was tilling 
the land. Suddenly he unearthed a treasury of gold and presented it to his master, 
Kankü was deeply impressed with Hasan's integrity and introduced him to the 
Prince. Sultan Ghiyasu'd-Din Tughluq appointed him an amir-i sada (an officer 
of tax collectors). Kankü prophesied that Hasan would rise to great eminence and 
obtained a pledge from him to associate his name with the ruling dynasty he might 
found. (Gulshan-i Ibrahimi, 1, p. 274). According to a sift legend Hasan was the 
'disciple of Shaykh Siraju‘d-Din Junaydi who lies buried in Gulbarga. Tazkira, 
Asafiya Library, Hyderabad; Tarikh Farsi, 1081, f. 6a. 

a H.K. Sherwani, The Bahmanis in Medieval Deccan, Hyderabad n, d., I, p. 149. 
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932/1526. The rule of the Bahmani sultans was constantly threatened by 
their neighbours, the Muslim Malwa and Gujarat sultans in the north 
and the Hindu Vijayanagara dynasty in the south. They were also open 
to attack from the Gond rajas, the rajas of Orissa and the rajas of Telingana. 
Naturally the Bahmani sultans encouraged foreigners such as Iranian, 
Arab and Turkish soldiers, intellectuals and merchants to settle in their 
kingdom. They hoped the immigrants would strengthen their country’s 
defences and promote its intellectual and commercial life. 

The new-comers were known as &haribs or āfāgis. Their most prominent 
patron was Muhammad IT ( 780-799] 1378-1397). Some of the new settlers 
from Iran were Shi’as. They practised tagiyya although they did not miss 
any opportunity to prepare the ground for the growth of Shi'ism in the 
Deccan. The increasing respect for the Sayyids, who were direct descen- 
dants of Prophet Muhammad, prevented the common man from question- 
ing their beliefs, Pilgrimage to "Alte tomb in Najaf and Imām Husayn's 
tomb in Karbalà were popular from the very establishment of the dynasty. 
At the beginning of Muhammad Shah’s reign (759-776/1358-1375), his 
mother Malika-i Jahan went on a pilgrimage to Mecca and spent consi- 
derable time near the tomb of Prophet Muhammad's daughter Fátima. 
There she learned that Fatima’s youngest son was not buried in Medina. 
His grave was in Karbala where he had met a tragic death at the hands 
of Yazid’s army. Malika-i Jahan burst into tears and observed that the 
youngest son was dearest to a mother. She thought that if she did not visit 
Karbala, Fatima might not be pleased with her. She firmly decided to 
proceed to Karbala when Fatima appeared ina vision and assuring her 
of their satisfaction bade her toreturn home, for her sons wanted to see her. 
Malika-i Jahan thereupon gave vast sums of money and goods for distribu- 
tion to the poor in Mecca. She also sent money for the Sayyids, pilgrims 
and servants of the holy tombs of Imam "Alī at Najaf and of Imam Husayn 
at Karbala. 


Fazlu'llah Inju 

One of the early and most erudite immigrants to introduce ShPism in 
the Deccan culture was Fazlu'llàh Injü. He came from the vicinity of Shiraz 
and was a disciple of Sa’du‘d-Din at-Taftàzàni (d. 791/ 1389), the famous 
scholar at Timür's court. He migrated to the Deccan during the reign 
of Sultan Muhammad II (780-799/ 1378-1397) and was appointed sadr 
by him. Soon he became the Sultan’s favourite. He invited innumerable 


and his successors. He persuaded the famous Persian poet, Khwaja 
Hafiz of Shiraz (d. 792/1390), to move to the Bahmanid court, but the 


3 Gulshan-i Ibrāhīmi, I. pp. 284-85. 
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poet was not prepared to risk the dangerous sea-voyage.* The scholars 
and poets who moved to Gulbarga at Injü's invitation, helped him to 
Persianise the educational institutions and cultural life of the Deccan. 
Among Injü's many distinguished disciples were Sultan Taju‘d-Din 
Firüz (800-825/ 1397-1422) and his brother Shihābu'd-Dīn Ahmad. Fīrūz 
delivered advanced weekly lectures on Saturdays, Mondays and Wednes- - 
days and, if he had not time to lecture during the day, he gave them at 
night. Of the Qur‘anic commentaries, helectured on Tafsir Zāhidī,5 and, 
of the kalām works, Sharh Magasid® was his favourite. He also lectured on 
a work of rhetoric, the Mutawwal? of Taftāzānī. Mathematics and astro- 
nomy were not neglected. He taught Sharh Tazkira in astronomy and. 
Tahrir Uglidis in geometry. The Sultan’s competence to teach so many 
advanced works in different subjects in Arabic, exhibit both his own and 
his teacher’s erudition. 

Sultan Firūz repaid his debt to the Mir by appointing him prime 
minister (wakilu‘s-saltanat) and giving him the title Malik Naib. Injü's 
son, Mawlānā Mir Ghiyāsu'd-Dīn, was appointed sadr, while his son-in-law 
Mawlānā Taqiu‘d-Din, was made the mir-séman. The Sultan married 
one of Injü's daughters to his son Prince Hasan Khán and gave his daughter 
in marriage to Injü's son Shamsu'd-Din Muhammad, whom he made 
governor of Dawlatabad. Fazlu‘llah himself proved a valiant commander 
and obtained decisive victories over Devaraya I (1406-1422) of Vijayana- 
gara and Narsingh Rai of Kherla. 

Firüz accelerated the influx of foreign scholars. He sent royal vessels 
from Goa and Chaul to procure talented migrants from overseas and 
valued them as the choicest gifts from overseas. The scholars attended 
weekly seminars which the Sultan organised where the discussions were 
marked by a complete absence of inhibition. 

Once the Sultan asked the ‘ylama‘ to suggest a legal device to enable 
him to marry more than four free-born wives. Some of them suggested 
that he divorce one of his four wives and marry another. Other ideas were 
put forward but none was acceptable to the Sultan. He consulted Mir 
Fazlu‘llah Injū. The Mir replied that although muta was permitted in 
the times of the Prophet Muhammad and in that of the first caliph but it 
had been prohibited by the second caliph "Umar. Nevertheless, the 
Imāmiyya faith, which was an Islamic sect, allowed it. The Sultan could 


4 Ibid., p. 302 

5 In 519/1125 Abü Nasr bin al-Hasan called Zāhidī composed the Tafsir-i Zāhidī 
in Persian at Bukhara. 

6 The Magāsidi't-tālibīn was composed by Sa'du'd-Din Mas'üd bin "Umar at-Taftā- 
zānī (b. 722/1322, d. 791/ 1389 or 797/1394-95) in Zu'lqa'da 784/January 1383 
at Samargand. It deals with the Sunni beliefs. 

4 A work on rhetoric by the author of the Magāsid. 
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have more than four wives by mut'a marriage. The Sunni *ulamat opposed 
the Mir and the discussion was prolonged. The standard works of hadis, 
such as the Sahih by Muslim, the Sahih by Bukhārī and the Mishkāt were 
consulted. These works confirmed the prevalence of mut'a in the Prophet's 
time. The Sultan according to the Imāmiyya traditions (ba Sha’ar-i d 
Imāmiyya) contracted mut'a marriages with 800 women in one day.® 

Injü's recommendation suggests that its basis was Shi'i and that the 
controversy really raged around "Umar's departure from the rules of 
Prophet Muhammad in prohibiting mut'a. This situation was appalling 
to the Sunnis but the Shi’is must have been pleased when the Sultan gave 
precedence to Shi'i practices.. Had Injü not been a Shri practising tagiyya 
he would have found it sacrilegious to publicly override Caliph "Umar's 
innovation. Hàrün Khàn Sherwani, an expert on the history of the 
Bahmanids, categorically says that Fazlu'llàh Injü was a Persian Shi'a?, 
Among other immigrants Mullā Lutfu'd-Din Sabzwari was also seemingly 
a Shi'i. 

Taju‘d-Din Firüz, however, did not renounce Sunnī-ism but his desire 
to foster the development of astronomy and philosophy undermined 
Sunni orthodoxy and puritanism. It was the Sultan’s devotion to rationa- 
` lism and philosophy that spoilt his relations with Sayyid Muhammad bin 
Yusuf al-Husayni, Popularly known as “Khwaja Banda Nawaz Gisü 
Daràz", the successor to Shaykh Nasiru'd-Din Chiragh-i Dihli (d. 757] 
1356). Khwaja Banda Nawaz was born in 721 [1321 in Delhi and had 
been taken by his father to Dawlatabad when Delhi's Muslim elite were 
forced to move there by Muhammad bin Tughluq. He had received a 
very extensive literary and religious education. His translation of the 
Risāla of Qushayri from Arabic into Persian and other sūfž tracts constituted 
a very important contribution to sift literature. He had earned a very 
high reputation as a sūft and, like them, was hostile to the study of philosophy 
and the rational sciences. The news of Timūr's invasion prompted Khwaja 
Banda Nawaz to move to Gujarat and from there to the Deccan. He 
arrived in Gulbarga around 815/1412-13.10 

Initially the Sultan gave him a warm welcome but was disappointed 
to find him totally disinterested in philosophy. The Sultan's brother, 
Khān-i Khānān Ahmad, however, developed a deep respect and devotion 
to the Khwaja. Three years later the Sultan appointed his eldest son, the 
licentious and imbecile, Hasan Khan, his heir apparent. The Khwaja rejec- 
ted the Sultan’s request to bless him. He informed the Sultan that according 
to Divine decree his brother Ahmad Khan Khan-i Khānān was destined 


8 Gulshan-i Ibrāhīmē, Y. pp. 307-8. Badā'ūnī suggested muta under Maliki law, 
Supra, pp. 213-14, 
9 H K, Sherwani, The Bahmanis in Medieval Deccan, Hyderabad n. d., pp. 146-47. 
10 A history of Sūfism in India, Y, pp. 250-56. 
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to succeed him. The Sultan was deeply upset. He tried to exert pressure 
on the Khwaja by ordering him to move his khangah away from the palace. 
The Khwaja complied. Injü by that time had died or left the Deccan. 
The Sultan’s advisers urged him either to kill or blind Ahmad in order 
to save his son’s rule from Ahmad’s attempts to overthrow him. The Sultan 
refused this suggestion and collected a large army to fight his brother. 
Ahmad marched with a small body of troops against the Sultan, taking 
a vow at Khanpur near Gulbarga to rename the town Rasulabad and 
endow its income for the benefit of the Sayyids of Mecca, Medina, 
Karbala and Najaf. His small army was victorious. The Sultan, who 
was seriously ill, urged Ahmad to treat his son and progeny well and 
made him king. Firüz survived for ten more days and died on 15 Shawwal 
825/2 October 1422. According to some sources he was strangled to 
death by Ahmad. On 16 Zu‘lqa’da 825/1 November 1422, Khwaja 
Banda Nawaz also died. Two years later the new Sultan moved his 
capital from Gulbarga to the strategically-placed Bidar, on the edge of the 
Deccan plateau. l 


The Descendants of Shah Ni'matu'llāh Wali 

Although Ahmad had sought Khwaja Banda Nawaz’s support when 
ascending the throne, like Firüz he was also a disciple of Injū and an 
erudite and passionate promoter of the rational sciences. He made his 
friend and supporter Khalaf Hasan Basri his prime minister (wakil-i sal- 
tanat), and Prince of Merchants (maliku't-tujjār). The immigrants’ success 
in foiling his enemies’ attempts to assassinate him, prompted Ahmad to 
become solely dependant on them. He ordered Khalaf Hasan Basri to 

- recruit a special corps of three thousand archers from Iraq, Khurasan, 
Transoxiana, Turkey and Arabia. His noblemen were urged to develop 
their skills in archery and expert bowmen from overseas were commis- 
sioned to train the royal princes. 

Ahmad Shah was also not impressed with the local Dakhini süfis. The 
Tranis in his court seem to have stressed the spiritual eminence of Shah 
Ni'matu'llāh Wali of Kirmàn.!? Soon after the death of Khwaja Banda 
Nawaz, the Sultan ordered Shaykh Khüjan, one of Ni'matu'llàh's dis- 
ciples at his court, to go with two other distinguished emissaries and convey 
valuable gifts to his spiritual guide. He was to urge him to make the 
Sultan his disciple in absentia and to pray for his prosperity. The mission 
left for Mahan and returned with a cap of discipleship and a robe authoris- 
ing the Sultan to act as the Shāh's disciple. The gifts were respectfully 


11 Sayyid 'Ali Tabátaba'i, Burhān-i ma' sir, Delhi, 1936, pp. 47-523 Gulshan-i Ibrahimt, 
I, pp. 316-17. 
12 Supra, pp. 160-61. 
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received by the Sultan outside Gulbarga. From Bidar the Sultan then 
sent other emissaries to request the Shah to send one of his sons to the 
Deccan to act as his spiritual guide. The Shah so deeply loved his only 
son Khalilu‘llah that he refused to part with him and sent Khalilu'llàh's 
son, Mir Nūru'llāh instead to the Deccan. The Sultan made the Mir 
head over the siifis, Sayyids and scholars of his kingdom. After Shah 
Ni'matu'llàh's death, Khalilu'llāh also moved to the Deccan. Mir 
Nüru'llàh, however, died soon after Khalilu‘llah’s arrival. 

This account is based on the Burhan-i Ma‘asir® Firishta gives a similar 
description but the names of the Shah’s disciples at court and the emissaries 
are different. He also adds that the Shah sent Mullà Qutbu'd-Din, one 
of his disciples and a distinguished Scholar, as his personal emissary to the 
Sultan with a box containing an emerald crown of twelve Zort 12 The 
Shah stated that he had held the crown in trust for Ahmad Shah Bahmani 
and was now sending it to him. When Sultan Ahmad saw Qutbu‘d-Din 
approaching, he proclaimed loudly that he was the same dervish whom he 
had seen in a dream under such and such tree, This dream had occurred 
while he was fighting Sultan Firüz's army and he had not revealed it to 
anyone. He continued that the dervish had given him an emerald crown 
of twelve tark. If the dervish had had such a crown with him then his 
dream had come true. Qutbu‘d-Din came up to the Sultan, greeted him 
and conveyed Shah Ni'matu'llàh Wali's blessings to him. Then he stated 
that the Shah had asked him to inform the Sultan that he had held a crown 
in trust for him from such and such date i. e. from the date of the Sultan's 
accession to the throne. The arrival of the Sultan's emissaries had given 
him the opportunity to send this crown to the Sultan. The Sultan was 
confounded and fell into a trance-like state. Qutbu‘d-Din said, “O king! 
Allis well: The emerald crown of twelve tark is with me. I am that person 
who by the Shāh's command appeared in your dream," The Sultan 
hugged Qutbu‘d-Din, seated him beside him, and opened the box which 
was found to contain the crown he had described from his dream. Firishta 
quotes the verse: 


“The king in India and the Shaykh in Mahan, 
Verily thus the true spiritual kings bestow crowns.” 


He goes on to say that as Shah Ni'matu'llāh had addressed the Sultan 
as Wali (saint) in his letter, Sultan Ahmad ordered that “ Walt” should 
be added to his titles, proclaimed from pulpits and entered into farmans. 
His noblemen had already awarded him that title when he made it rain 


13 Burhān-i ma‘asir, pp. 54,65. 
14 Supra, p. 161. 
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during a severe drought. The Sultan’s modesty had prevented him using 
it but, when the Shah addressed him as “saint”, his inhibitions were 
removed. 
Describing the reception of Mir Khalīlu'llāh's son, Mir Nüru'llah, 
Firishta says that the Mir was given a royal welcome and escorted with 
pomp and ceremony to the capital. The place where the Sultan met them 
was sanctified by the erection of a mosque. A village, Ni'matabad, was 
also founded there. Mir Nūru'llāh was given the title “King of Shaykhs" 
(Malikul- Mashā'ikh). He was made superior to all the local sūfis and saints, 
including Sayyid Muhammad Gist Daraz’s descendants. After Shah 
Ni’matu‘llah’s death, Mir Khalilu‘llah with his other sons, Mir Habibu- 
‘Wah Ghazi and Mir Muhibbu‘llah arrived in the Deccan. The Sultan 
made Mir Habību'llāh his son-in-law and the daughter of Prince 'Ala* 
u'd-Din, who ruled from 839/1436 to 862/1458, was given in marriage to 
Mir Muhibbu‘llah. At Sultan ' Alà'u'd-Din's coronation, Khalilu'lláh 
held the Sultan's right hand and one Sayyid Hanif his left when they seated 
him on the throne. In 864/1459-60 Mir Khalilullàh died. Some 
sources mention that he had retired to Mahan, while others assert that 
he died in the Deccan. His sons, however, remained in the Deccan where, 
under Sultan Ahmad and Sultan ’Ala‘u‘d-Din, they enjoyed unlimited 
power and prestige. Mir Habibu‘llah became a nobleman and obtained 
Bir as his igta’. He was an indefatigable warrior and took part in many 
wars against the Hindu chiefs. Sultan Ahmad gave him the title Ghazi. 
A monastery (khangah) outside Bir was erected for Mir Muhibbu‘llah.” 
Some of the Shah’s disciples who migrated to the Deccan were very 
gifted. One of them was Mulla Sharafufd-Din Mazandarani. He was 
an excellent calligraphist. The Tilangi stone cutters cut five inscriptions 
on stone slabs after his calligraphy.1? Naziri of Tūs was also one of Ni' matu'- 
llàhs disciples and he later became a protege of Khwaja Mahmüd Gawan. 
Sultan 'Alá'u'd-Din Ahmad II had made him poet-laureate at his court 
but Humāyūn Shah imprisoned him. He was released subsequently. After 
Humāyūn's death he wrote verses condemning Humayün's atrocities.” 
The spiritual eminence of the Shah’s sons and disciples, in conjunction 
with their political power and influence, helped to popularise Ni'matu'llahi 
süfism in India. Outwardly it was the Qadiriyya sūfism of ' Abdu'llàh Yafi's 
but in reality it was predominently Shri. The first three successors to 
Prophet Muhammad were kept in a low key and prominence was given 
to the spiritual teachings and practices of the first twelve Imams. Shah 


15 Gulshan-i Ibrahimi, 1, pp. 328-29. 

16 Burhān-i ma'dsir, pp. 74-75. 

17 Gulshan-i Ibrākīmī, 1, p. 329. 

18 Burhan-i ma ásir, p. 71. 

19 Haran Khan Sherwani, Mahmüd Gawan, Allahabad, 1942, p. 91, 


254 History of Isnā ? Ashari Shi'is in India 


Ni'matu'lláh is not known to have publicly professed the Shi’i faith. Those 
of his disciples who remained in Iran, however, made matrimonial alliances 
with the descendants of Shah Safi'u'd-Din (d. 735/1334). From the early 
sixteenth century the Ni'matu'llàhi order became ShPi and helped convert 
Safawid Iran peacefully to Shi’ism. Such a mass Shi'i conversion did not 
take place in the Deccan and, like Ni'matu'llāh Wali, Ahmad Shah and 
his descendants, remained Sunni. The mounting bid of the Dakhinis and 
Ethiopians to exterminate Afagi influence, a few of whom were Shi'is, 
retarded the growth of Shi’ism there. 

Wolsley Haig suggests that after 1429 Sultan Ahmad adopted the Shi'i 
faith. He says that in 1429 or just after, the Sultan approached Nasir Khan, 
the ruler of Khandesh, with a proposal for a marriage between his son and 
heir apparent, 'Alā'u'd-Din Ahmad, and Nasir Khān's daughter. He 
admits that the marriage was one of policy and adds that “a newly con- 
verted, and therefore zealous Shi'ah would not have sought a bride for 
his son in a family which vaunted its descent from ’Umar the Discriminator 
(Fārūg), who is specially anathematized by Shfah”. Wolsley Haig 
believes that at some subseguent period in his reign, Ahmad heard the 
fame of the Shi’ah saint, Shah Ni'matu'llāh of Māhān...and sent a mission 
„to act as his proxies in demanding admission to the circle of saint’s dis- 
ciples”.% This, however, is not sufficient evidence of Sultan Ahmad’s 
conversion to Shi'ism for Shah Ni'matu'llàh himself did not openly prac- 
tise the Sht'i faith. 

The following story quoted by Wolsley Haig also does not confirm that 
Ahmad was a Shi'a. He says, 


“The author of the Burhan-i Ma‘asir tells a story which indicatés 
Ahmad’s religious belief. Sayyid Nāsir-al-dīn of Karbala visited his 
court and received from him, besides other valuable gifts, a large sum 
of money for the construction of an aqueduct to carry water into Kar- 
bala. As he was returning homewards, he passed through the camp of 
. Shir Malik, one of the leading nobles of the kingdom and sister’s son 
to Ahmad. As the Sayyid did not salute Shir Malik with due ceremony, 
the latter caused him to be pulled from his horse. The Sayyid returned 
to court and complained of the indignity he had suffered. Ahmad Shah 


20 W. Haig, ‘The Religion of Ahmad Shah Bahmani’, JRAS, 1924, p. 74. 
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Shī'ah, and though Sunnis respect Sayyids, it is improbable that a Sunni 
monarch would have carried his respect to such lengths as these.’ 


Ahmad’s gifts to Karbala were not an innovation. Gifts to Karbala 
and Najaf had been made from the outset of the second Bahmani Sultan 
Muhammad’s reign. Wolsley Haig goes on to say: 


*Ahmad's tomb at Bidar proves conclusively that he was a Shi'ah. 
The interior of the dome is decorated with inscriptions arranged in 
concentric circles, of which the innermost calls down. blessings on 
Muhammad, his daughter Fathimah, and the Twelve Imāms of the 
Shi'ah—Ali al-Murtadā, Hasan, Husain, 'Ali Zain-al- Ābidīn, Bāgir, 
Muhammad Ja'far, Mūsa Kazim, ’Ali b. Mūsa al-Ridā', Muhammad 
Tagi, "Ali al-Nagi, Hasan al-’Askari, and Muhammad al-Mahdi. The 
first three caliphs are nowhere mentioned in any inscription in the tomb. 
The second and third inscriptions, counting outwards, are lists of the 
names of holy men, the second of twenty-one and the third of twenty- 
four. Each begins with the name of Muhammad and ends with that 
of Shah Ni'mat-Allāh, and they probably represent one the natural 
and the other the spiritual line of descent of Ni’mat-Allah from Muha- 
ammad."?? 


Haran Khan Sherwani, however, does not attach the same importance 
to this decoration. According to him it exhibits only the "Sūfic or perhaps 
Shi’a influence par excellence. The interior was decorated under the 
supervision of the calligraphist Mughis of Shiraz, perhaps himself of Shi'a 
persuasion, who has inscribed the names of the apostle of Islam and the 
fourth Caliph ’Ali in a hundred ways and inserted the Shi'ite darüd 
(blessings to the Prophet and his AI).”*3 

The predominantly Shi'i decoration in the interior of Sultan Ahmad’s 
tomb and the absence of the names of the first three caliphs are very sig- 
nificant and unusual for a Sunni tomb. Nevertheless we should not forget 
that the names of the Imàms are set in the scheme of the names of Shah 
Nimatu‘llah Wali and his spiritual ancestors who had not declared 
themselves Shi’is. A treatise comprising the list of his spiritual ancestors 
was compiled by Shah Ni’matu‘llah Wali for the use of Sultan Ahmad and 
sent to him. The evidence, therefore, is inconclusive.** More important, 
however, is the fact that the reign of Sultan Ahmad was sympathetic to 


21 Ibid., p. 78. 

22 Ibid., pp. 78-79. 

23 The Bahmanis of the Deccan, pp. 190-91. 
24 Supra, p. 161. 
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those who openly or secretly professed Shi’ism which allowed the sect to 
consolidate its position. The Sultan’s patronage of scholars, sūfis, poets, 
statesmen and soldiers with Shi'ileanings, however, did not undermine 
his subjects’ affection for bin. 28 The Egyptian grammarian, Muhammad 
bin Abi Bakr bin "Umar al-Makhzümi ad-Damamini, who visited the 
Deccan during Sultan Ahmad's reign, was deeply impressed with his 
popularity. 


Mahmūd Gawan 

The Āfāgis, or immigrants, however, suffered a set-back during the reign 
of *Ala‘u‘d-Din Ahmad II (839-862/ 1436-1458) as a result of the Sultan's 
ambivalence. In 850/1446-7 Maliku't Tujjar Khalaf Hasan Basri perished 
in the trap prepared for him by Shankar Rao Shirke, the Mahratta chief 
of Chakan. The Dakhinis thereupon convinced the Sultan that the Āfāgis 
were disloyal and obtained his consent to massacre them, A large number 
of innocent Sayyids were killed. When Ni’matu‘llah’s relations convinced 
the Sultan of Afagi innocence he killed the Dakhini leaders and restored 
the Afagis to their previous senior posts.% 

His reign saw the arrival of Khwaja 'Imádu'd-Din Mahmüd Gāwān, 
a remarkable statesman and the military genius of his days. Mahmüd 
Gāwān's ancestors had held ministerial positions under the Kār-Kiyā 
dynasty of Gilàn." Mahmūd was born at Qàwaàn in Gilàn province. He 
obtained a very high education and gained practical administrative and 
military training under an uncle who was one of the Kings of Gilan’s minis- 
ters. Court intrigue and family rivalry, however, forced Mahmüd to become 
a merchant. He travelled to many countries and became enamoured of 
the company of sifis and 'ulamā'. He journeyed to the Deccan through 
Dabol port partly to discover a new avenue for trade and partly to 
sharpen hisown talents. He also intended to visit the Delhi sūfis but Sultan 
"Ala'ufd-Din Ahmad was so deeply impressed with his versatility that 
he forced him to settle in Bidar. Mahmüd was already forty-three and his 
intellectual and military talents were in full bloom. The Sultan commis- 
sioned him to suppress the rebellion by his son-in-law Jalal Khan in 
Telingana. The military pressure brought to bear upon Jalal, and Mahmüd 


25 The Bahmanis of the Deccan, pp. 211-12. 

26 Burhān-i ma‘asir, pp. 81-84; Gulshan-i Lbrahimi, 1, pp. 233-35. 
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was Zaydiyya Shi'i. It was in 953/1546 that they were converted to Isnā "Ashariyya 
Shi'ism. Majalisu‘l-mu‘minin, p. 411. 

28 A flourishing port from the fifteenth to the end of seventeenth century, at the mouth 
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Gāwān's diplomatic handling, left Jalal with no alternative but surrender. 
The Sultan was even more deeply impressed.” 

In 862/1458, Ahmad died and his eldest son, *Ala‘u‘d-Din Humāyūn 
(862-865/1458-1461) ascended the throne. The contemporary historians 
condemn him as having a brutal nature,” but Mahmüd Gāwān who was 
made prime minister by him, was full of admiration and gratitude to his 
monarch. It was Mahmūd Gāwān's help which enabled Humāyūn to 
overcome his younger brother Hasan, who was supported by Shāh 
Ni'matu'llāh's grandson; Mir Habibu'llāh. In the war between the two 
brothers Mir Habibu'llāh was killed on the battlefield and Hasan was 
imprisoned. He was killed subsequently with his supporters. Shortly 
afterwards Humāyūn was also killed and a council of Regency ruled for 
his son Nizāmu'd-Din Ahmad III (865-867/1461-1463). His sudden death 
made his brother, Shamsu'd-Din Muhammad III (867-887/1463-1482) 
a boy of nine or ten, the next king. Mir Muhibbu'llāh and Mir Sayyid 
Sharif, son of Sayyid Hanif escorted him to the throne. Within three 
years the council of regency was dissolved and Mahmüd Gāwān became 
the sole controller of the government. His administrative wisdom, military 
leadership, intellectual talents and astute statesmanship enhanced the 
prestige of the Deccan, not only in India, but throughout the Muslim 
eastern world. He farsightedly offered important positions to competent 
Dakhinis thus stabilising the balance of power between the Afagi and 
Dakhini mutually antagonistic groups. His wars on the Malwa frontier 
settled the boundary question permanently for the Bahmani sultanate. 
Berar was retained by the Deccan and Kherla given to Malwa. Raja- 
mundri was conquered. Mahmüd Gāwān himself fought a series of wars 
on the western coastal plains, the Konkan and the Doab and subdued the 
region. His army consisted of Turks, Arabs and Kurds. In 876/1472, 
Goa, a protectorate of Vijayanagara was seized. The Bahmani kingdom 
under Mahmüd extended from Khandesh in the north, along the line of 
the Tungabhadra in the south, Goa in the south-west and Orissa in the 
north-east. The existing four provinces? were divided into eight military 
commands and many checks and balances were introduced to maintain 
the Sultan's control. 

Mahmūd Gāwān achieved immortality through the college he built 
at Bidar. The surviving portion of its imposing structure suggests that he 


29 Gulshan-i Ibrākīmī, I. pp. 358-59. 

30 Did, pp. 339-47. 

31 Burhān-i ma‘asir, pp. 92-94. 

32 Khwāja'Imādu'd-Dīn Mahmüd Gáwan, Riyüzu l-inshā', Hyderabad, 1948, pp. 122, 
163, 170, 181, 233, 238, 244, 249; Burhān-i ma‘dsir, pp. 114-19. 

33 Ahsanabad Gulbarga, Dawlatabad, Berar and Bahmani Tilangana with Indur 
and Kaulas. . 


258 History of Isnā ’Ashari'Shi’is in India 


was fully conversant with academic needs. He eguipped it with a library, 
an observatory and astronomical instruments. He wrote letters to Nüru'd- 
Din "Abdu'r Rahman Jami (817-898/1414-1492),4 Muhammad bin As'ad 
Jalalu'd-Din Dawwani** (830-908/1427-1 302-3) and other eminent scholars 
asking them to come to the Deccan and teach in his seminary. To Gawan 
eminent academics were the sine qua non of a college. Nevertheless he also 
wrote to Khwaja "Ubaydu'llàh Ahrar (806-895/1404-1490), the greatest 
contemporary Naqshbandiyya séfi, lamenting that the ink of the works 
of scholars and the “candle of their terminology” did not show the same 
light as was indispensable to the devotees. In the Deccan there was none 
who could dispel the darkness of heart from his inner light.3¢ 

Acknowledging the receipt of the Sharh (commentary) Fusasu'l-hikam 
by Jami, Mahmüd Gawan replied to Jami asking him to pray for the 
conquest of Sangameshwar (40 miles from Goa) which he was then besieg- 
ing. He wrote that no Muslim ruler had ever conquered that fort situated 
in a mountainous region and protected by a chain of small forts. He urged 
Jami to make his intended pilgrimage to Mecca through the Deccan in 
order that he could obtain guidance from his spiritual light. He assured 
him that a large number of seekers of knowledge were also awaiting his 
arrival in the Deccan. Thanking Jami for sending the Sharh Fusūsu'l-hikam, 
Mahmūd concluded that its study had dispelled doubts on the Wahdat 
al- Wujūd (Unity of Being) in his mind.*8 In his letter to the famous scholar 
Dawwani, inviting him to visit the Deccan, Gāwān assured him that 
arrangements were available in Bidar to teach science, and advanced . 
courses and that there was no dearth of competent scholars to benefit from 
his teaching. Dawwānī dedicated his Shawakal al-Nür, a commentary on 
the Hiyākal al-Nūr by Shihabu'd-Din Suhrawardi Magtūl (549-587/1154- 
1191), to Mahmüd Gàwàn.9? 

Gawan's religion is difficult to determine. According to H. K. Sherwani 
he was "in all probability of a Shi'a persuasion". He enumerates the 
following facts in support of his theory: 

“1. Shah Ni'matu'llàh Kirmāni was of Shi'a persuasion. 

2. The tomb of Ahmad Shàh Wali, in the reign of whose son the 
Khwaja arrived at Bidar, contains numerous medallions where 
Hazrat "Alte name is intertwined with that of the Apostle of Islam, 
besides other indications of note, such as the names of the First 
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Five, i.e. God, Muhammad, 'Ali, Fatima, Hasan, Husain, sacred 
above all others to the Shi'a. 
3. I am told that the Khwāja's descendants who are living at Bidar 

"are Bh as, "49 
According to Sherwani, the Khwaja’s Shi'i persuasion “can be gathered 
from the way he ended some of his letters. In Riyād, letters XXIII, 127 to 
'Amidu'l-Mulk and LXXXVII, 143 (to Alaf Khan) for instance, end with 
the Shi’a prayer ‘bi Muhammad wa Haider although several copies in the 
collection, such as in Asafiya end with the rhyming ‘wa Abū Bakr was 
(sic) Umar’ added no doubt by the considerate Sunni scribe". 

None of these arguments marshalled by Sherwani in favour of the 
Khwaja’s Shi'ism are conclusive. The prayer “bi Muhammad wa Haider” 
is not essentially a Shi’i prayer ; the Sunnis also invoke the name of Haydar 
(Alī) and his descendants. Some letters in his Riyazu‘l-Insha* end with 
the invocation to Prophet Muhammad and his exalted progeny; others 
invoke Prophet Muhammad and the progeny of Butül (Fatima), and 
a few, Agtāb and Awtad. The latter could have been interpolated 
by the Sunni scribes but the Shi scribes could also have inserted the 
names of the Īmāms in the copies they made. No copy in the Khwaja's 
own hand survives. In his letter to the Sultan of Gilàn, the Khwaja in- 
voked the famous sūfis Junayd (d. 298/910) and Ma'rüf Karkhi (d. 200/ 
815-16), in the body of the letter. Jami and Khwaja 'Ubaydu'llàh Ahrar, 
to whom he was deeply devoted, were Naqshbandiyya süfis, which, 
like other sūfi orders, did not originate from ’Ali but from Abū Bakr. 
Dawwāni, whom Gāwān invited to the Deccan, served both the Shi’i 
Oarā Opyūnlū and its rival Sunni Aq Opyūnlū dynasties. Most probably 
Mahmūd Gāwān was a farsighted Shi'i. 

On the political level, Mahmüd Gawan tried to develop friendly rela- 
tions with the Ottoman Sultan Murad and Sultan Husayn Mirzā Baygarā 
(873-911] 1469-1506).44 He also wrote letters to the rulers of Egypt and 
Iran. In India he established friendly relations with Jaunpur in order 
to limit the territorial expansion of Malwa and gained Gujarat's favour 
for the Bahmani sultanate. He was not interested in the Shi'i Oarà Qoy- 
ūnlū (782-873| 1380-1468) dynasty of Iran nor in the dispute between 
Shaykh Safiu‘d-Din Ishaq of Ardabil’s descendants as to who should con- 
trol the region. The Khwaja was indifferent to Shi'i-Sunni conflicts. 
According to Firishta, he was a man of “pure faith" and “belief” (pak 
din wa pak i’tiqad) and mentioned the names of Abū Bakr and "Umar with 
reverence and veneration. 
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These remarks indicate that although Mahmüd Gāwān was a. pious Shi'i, 
he also respected the first three successors to Prophet Muhammad. In a 
Sunni state a Shi'i could not survive by vilifying the first three caliphs, 
and Shi'is at the Bahmani court refrained from antagonising their Sunni 
neighbours. The patronage offered by Mahmüd to foreigners enabled 
many gifted Shi'is to settle in the Deccan and pave the way for the develop- 
ment of Shi'ism there. 

The Dakhini faction however could not tolerate Mahmüd Gawan. They 
believed that the Khwaja had emptied the treasury to give employment 
to his own men. The Khwaja replied that the treasury was full and only 
those who had made outstanding contributions in wartime were given 
rewards. After the conquest of Goa his enemies prevented the despatch 
of reinforcements in order to humiliate him even though it meant that 
the Muslim army there would be destroyed. The Khwaja continued to 
ignore their intrigues but their master-stroke brought about his ultimate 
downfall.1t 

Nizámu'l-Mulk, who had been appointed commander of the new 
administrative centre Rajamundri by the Khwaja, was strongly dissatisfied 
with his new assignment. He considered it a truncated Telingana. 
Consequently he, and other Dakhini and Ethiopian leaders, bribed the 
Khwaja’s secretary when he was dead drunk to affix his master's seal to a 
blank sheet of paper. On this they wrote a letter, purportedly from the 
Khwaja to the Raja of Orissa, inviting him to invade the Bahmani kingdom. 
They showed this letter to the Sultan while Nizāmu1-Mulk was present. 
The Sultan got enraged, ignored reason and Nizamu'l-Mulk poured oil 
on the fire of his fury. The Khwaja was summoned and shown the letter. 
He admitted that the seal was his but insisted he had not written the 
letter. The Sultan made no further enquiries but ordered the Khwaja’s 
execution. Mahmüd Gāwān died in 886/1481 at the age of seventy- 
three having served the Bahmani kingdom faithfully for thirty years. 
His death marked the end of the glory of the Bahmani empire. 

The Sultan's subsequent careful investigations convinced him of the 
Khwaja's innocence. No state revenue had been credited to the Khwāja's 
personal account which he called the “treasury ofthe poor", It contained 
only the profits from his commercial undertakings which used the capital 
he had brought with him from Iran. He spent a very insignificant amount 
of these gains on his personal needs and distributed the remainder to the 
deserving and the poor. He also sent gifts and stipends to his overseas 
friends from these private transactions. After his death, his personal 
treasury was found to be practically empty. In his house there was no 
valuable furniture and the carpets were of a very poor quality, The 
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Khwaja himself slept on mats and his food was cooked in earthenware 
pots. There were, however, three thousand valuable manuscripts in his 
library but they had already been declared a public trust for the use of 
scholars. 

Malik Hasan Nizāmu'l-Mulk Bahri, the arch-intriguer succeeded the 
Khwaja as prime minister. One year later the Sultan died. During the 
reign of his son and successor, Shihabu‘d-Din Mahmiid (887-924/1482- 
1518), the Bahmani kindgom disintegrated although four more nominal 
sultans succeeded him. The last Kalimu‘llah finally moved to Ahmadnagar 
in 932/1526. 

Of the five dynasties that emerged from the break-up of the Bahmani 
kingdom, the 'Imād Shahi of Berar and the Barid Shahi of Bidar were 
only short-lived. They were Sunni. Fathu'llàh Khan, the founder of the 
'Imàd Shahi dynasty, was descended from a family of Canarese Brahmins 
from Vijayanagara. He was captured by the Bahmanis during a war in 
827/1423. The commander, Khān-i Jahan, made him his bodyguard and 
promoted him rapidly. On Khwaja Mahmüd Gāwān's recommendation, 
Muhammad Shah gave Fathu'llāh Khan the title '*Imádu'l-Mulk". In 
877/1472-73, he assisted Mahmūd Gāwān against the chief of Belgam and 
was rewarded with the governorship of Berar. After Mahmüd Gāwān's 
execution he became apprehensive about his own future and decided to 
act independently. He was not specifically associated with either the 
Dakhinis or the Āfāgis. Although he did not sever relations with the Bah- 
mani Sultan, he became independent in 890/1485. He was succeeded by 
his son. In 982/1574 Murtazā Nizam Shah of Ahmadnagar annexed 
Berar to his kingdom.” 

Another short-lived dynasty was that of the Barid Shahis. It was founded 
by Oāsim Barid who was a Sunni Turko-Georgian slave. He had supported 
Malik Hasan Bahri, the opposition leader, in the conspiracy to overthrow 
Mahmüd Gāwān. Hasan made him the Kotwal of Bidar after Mahmüd 
Gāwān's death. After Malik Hasan Bahri was assassinated, he became 
Malik Na‘ib (regent) and made the Bahmani sultans his puppets. 

After Qasim’s death in 910/ 1504, his son Amir Barid came to the throne 
and assumed supreme power in the Bahmanid capital. When Kalimu'llāh 
fled Bidar, Amir Barid became an independent ruler, although the royal 
titles were not formally assumed until his son ' Ali Barid (950-987/1543-79) 
reigned. After "Ali's death the dynasty declined rapidly. In 1028/1629 
Bijapur annexed Bidar to the 'Adil Shahi kingdom.‘ 

The three independent kingdoms which survived for a longer time were 
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Ahmadnagar, Bijapur and Golkonda. It was in these territories that 
Shi'ism flourished. Since the founder of the Bijapur sultanate was the 
first to openly declare Shi’ism as the state religion, we discuss the develop- 
ments there initially. 


Bijapur 

The founder of the Bijapur dynasty, Yüsuf "Adil Shah, was a Turk. 
According to Firishta he was the son of the Ottoman Sultan of Turke ; 
Murad If. Murād's eldest son Muhammad II (855-886/1451-1481) was 
determined to eliminate his younger brother Yüsuf but Yüsuf's mother 
managed to send him out of Turkey with a merchant from Sawa. They 
travelled through Ardbil and then to Sawa where Yūsuf stayed until he 
was sixteen. He then moved to Qum for a short visit and, journeying 
through Kashan, Isfahan and Shiraz, reached Dabol in 864/1459-60.48 
Firishta’s story is shrouded in myth and legend. Rafru'd-Din Shirazi’s 
account seems to be more correct. According to him, Yüsuf was a grandson 
of the governor of Sawa and moved to the Deccan via Baghdad. In both 
versions, Yiisuf was educated and brought up in Sawa. Naturally he 
became devoted to the Shi'i holy shrine at Qum and to the shrine of Shaykh 
Safiu‘d-Din at Ardbil. 

In Bidar Mahmüd Gawain, considering Yüsuf a promising young man, 
took him under his wing. By sheer dint of merit Yüsuf became super- 
intendent of the royal horse (mir akhür). He soon resigned the position, 
however, to join Nizàmu'l-Mulk, the governor of Berar, who obtained 
the title "Adil Khan, for him. When Nizàmu'l-Mulk was killed in the 
battle of Kherla, Yüsuf took command and won the day. He returned 
to Bidar laden with booty and captured elephants.” 

In 877/1472 Mahmüd Gāwān made Yūsuf the governor of Dawlatabad. 

` After Mahmüd Gāwān's execution Yüsuf seized Bijapur and Belgam which 
had come directly under the Khwāja. Foreigners flocked to him in large 
numbers. The ground was cut from under Qasim Barid who wished to 
seize Bijapur. Qasim therefore suggested to the Raja of Vijayanagara 
and Bahadur Gilani, the governor of Goa and Konkan, that they should 
eliminate Yisuf’Adil Shah. Yüsuf did not lose his equanimity. He declared 
that the holy spirits of the Impeccable Imāms and the spirit of Shaykh 
Saft of Ardbil were his principalsupporters and that he was sure of victory. 
He took a vow that after his success he would start reading the khutba in 
the name of the twelve Imāms. 

Yūsuf set out initially to lead his army against the ruler of Vijayanagara 
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but fell ill on the way to Raichur on the banks of the river Krishna. He 
remained in bed for two months. As soon as he recovered he distributed 
20,000 huns® to the "ulamá and Sayyids from Medina, Karbala and Najaf, 
who were with him in the camp. He gave another 20,000 huns to Khwaja 
*Abdu'llāh of Hirat, who had accompanied him in the same boat to the 
Deccan, to build a mosque at Sawa and to dig a canal in the town. 

Yüsuf succeeded in isolating Oāsim Barid from his allies. In November 
1494 Bahadur was defeated and killed. Four years later Goa came under 
Yūsuf's control and he appointed 'Aynu'l-Mulk Kan'àni, an orthodox 
Sunni, as his representative there. By 1500 Gulbarga, Kalyani and other 
districts were firmly incorporated into his kingdom. In 908/1502-3 his 
state, consisting of Dabol and Goa on the eastern coast and Naldrug, 
Gulbarga and Kalyani in the east, had emerged. 

He now called a council of his leading Shi'i noblemen, such as Mirza 
Jahangir Qummi and Haydar Beg. Shi’i ’ulama‘, including Sayyid Ahmad 
Harawi and others were also invited. He stated that earlier the prophet 
Khizr had appeared to him in a vision and had urged that when he became 
king he should honour the Sayyids and the friends of the last of the prophets. 
He was also asked tostrengthen Isna "AshariShi'ism. As well as this, when 
the invasion by the Raja of Vijayanagara and Bahadur Gilani had threa- 
tened his rule, he had taken a vow to promulgate the Shri faith. He, 
therefore, wished them to advise him as to whether the time was ripe to 
implement his vow. Some of those present approved of his intention but 
others were more cautious. They submitted that the kingdom’s founda- 
tions were only newly laid, that Mahmiid Shah Bahmani, the lawful heir 
to the kingdom was still alive, that Malik Ahmad Nizāmu1-Mulk Bahri 
and Fathu‘llah 'Imádu'l-Mulk, the Barid Shahi rulers were pious Sunnis, 
and that most of the ' Ádil Shahi military commanders were Hanafis. They 
feared that the adoption of Shi'ism as the state religion would provoke an 
insurrection too formidable to suppress. After considering the pros and 
cons of the problem, Yūsuf Adil Shah stated that he had made his vow 
to God and that only He could help him in the matter of its fulfilment. 

Yüsuf's decision was strengthened by the news that in 907/1501 Shah 
Ismā'il bin Haydar, the sixth Safawid Shaykh in line of descent from 
Shaykh Safiu‘d-Din Ishāg of Ardbil, had declared Shī'ism as the state 
religion in Iran. 

On a Friday of Zu'lhijja 908/May-June 1503, Yüsuf went to the Jami’ 
mosque in the citadel of Bijapur. He ordered Naqib Khan, a venerable 
Sayyid from Mashhad, to add “I bear testimony that 'Ali is the friend of 
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God” to the azān and to recite the khutba in the name of the twelve Imāms 
while deleting from it the names of the first three successors to Prophet 
Muhammad. Firishta goes on to say that although Yüsuf was the first 
ruler to promulgate Shi'ism in India as the state religion, he was very 
prudent and cautious. It was forbidden to abuse Prophet Muhammad's 
companions either directly or indirectly. This policy blunted the fana- 
ticism of both the Sunnis and Shi'ts in Bijapur. The 'ulamā' of the Ja'fariyya 
sect (Isna "Ashariyya) and the Hanafi and Shafi’i scholars lived in “amity 
with each other like milk and sugar” and had no acrimonious debates. 
In mosques and places of worship each adored God according to personal 
belief and did not assert the superiority of either faith. The leading reli- 
gious leaders, mystics and holy men were all astonished at the moderation 
and considered it almost a miraculous achievement by the king. 

Firishta adds that an exceedingly wise Shi'i; Mawlānā Ghiyās Kamal, 
an historian, a philosopher and a poet exercised a deep influence on the 
Sultan. In Shiraz Mawlānā Ghiyās used to deliver eloquent lectures 
and recited elegant poetry. He sold drugs and also made prophe- 
cies on the basis of astronomical works. The people of Fars Province 
in Iran were deeply devoted to him and faithfully followed his advice. 
Once Sultan Ibrahim ’Adil Shah asked him which was the best of all the 
various Islamic sects. He replied, “O Sultan, suppose a great king is 
seated in a palace with many gates leading to it, whichever one enters 
one sees the king. One is called upon to attain the ability to serve the Sultan 
and not to discuss the merits and demerits of the gates.” The Sultan again 
asked him to tell him the best religion or sect. The Mawlana replied that 
the best people of every religion and every faith followed the best religion 
and the best faith. The Sultan was so delighted with his reply that he 
rewarded the Mawlana liberally. 

After Yüsuf ’Adil Shah’s promulgation of the Shī'ī faith, a large number 
of noblemen adhering to the maxim, “people follow their ruler’s faith” 
became Shi'is. This annoyed some pious Sunnis such as Miyàn Muham- 
mad,'Aynu'l-Mulk, Dilawar Khan Habashi and Muhammad Khan Sistáni. 
Yusuf "Adil Shah tried to pacify them on the basis of the Quranic injunc- 
tion, “Unto you, your religion, and unto me, my religion” but failed. 

"Aynu'l-Mulk was not appeased, however. Consequently in 909/1503-4 
Yusuf’ Adil Shah deprived him of the supreme command of his army which 
he had assigned him in 1498, and gave him some minor igtā” instead. Yüsuf 
wisely allowed his Sunni noblemen to call azan according to their own 
faith in their igt@’ and permitted Sunni practices to continue there.52 
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The Sunni protest, however, did not subside. It provided a golden 
opportunity for the Dakhinis and Ethiopian Sunnis to overthrow Yüsuf 
"Ādil Shah’s rule. It was also a heaven-sent chance for Qasim Barid to 
destroy the Bijapur kingdom. He became the champion of Sunni confe- 
deracy under Sultan Mahmüd Bahmani. In turn Ahmad Nizam Shah 
enthusiastically supported QAsim Barid and, for reasons of expediency, 
Sultan Quli Qutbu‘l-Mulk, a Shi'i who had remained loyal to the Bahmani 
sultan, joined the confederacy against the newly established Shri king- 
dom. 

Yasuf avoided a pitched battle against the confederates and marched 
towards Bir in Ahmadnagar territory, burning and destroying the coun- 
tryside as he passed. Malik Ahmad Nizàmu'l-Mulk Bahri, enraged at this 
damage, joined Mahmüd Shah and the allies marched in pursuit of Yüsuf. 
Plundering the environs of Dawlatabad, Yüsuf penetrated as far as Berar. 
Fathullāh 'Imādu1-Mulk of Berar, who had not joined the confederacy, 
told Yüsuf that the confederates wished to destroy Bijapur and Berar 
using religious grounds as a. pretext. It was, therefore, advisable for him 
to repent his adoption of Shi'ism and, pretending to be alienated from him 
(?Imadu‘l-Mulk), retire to Burhanpur. This would give him an opportunity 
to devise some plan in collaboration with Qutbu‘l-Mulk of Golkonda. 
Yüsuf agreed. He sent orders to Bijapur to drop the names of the Imams 
from the khutba and resume the former khutba in the name of the first four 
successors to the Prophet. Then, pretending that he had quarrelled with 
'Imàdu'l-Mulk, Yüsuf left for Burhanpur. 

*Tmadu‘l-Mulk now sent some relatives to Ahmad Nizāmu'l-Mulk and 
Qutbu‘l-Mulk and convinced them that the Barid Shahi ruler wished to 
capture Bijapur on religious pretexts. He emphasised that although at 
present the Barid Shahi king held only a petty kingdom, his control over 
the Sultan and the Bahmani treasury if combined with ruling Bijapur as 
well, would make it impossible for the other Dakhini rulers to survive. 
They would have no future. They (Imadu‘l-Mulk, Nizamu‘l-Mulk and 
Qutbu‘l-Mulk) were soldiers and were not concerned with religious mat- 
ters in other kingdoms. On the Day of Judgement every one would 
be accountable for his own actions. Moreover, Yüsuf had renounced the 
false Shi'i faith in his (Imādu'l-Mulk's) presence and Shi practices had 
been abolished in Bijapur. The confederates should, therefore, return to 
their own kingdoms and avoid weakening themselves in warfare. The two 
rulers were convinced by 'Imādu'l-Mulk's wise counsels and left for their 
respective kingdoms at midnight. Qasim Barid was alarmed and urged 
'Imádu'l-Mulk of Berar to assist him. The latter sent no reply for some days 
while he pressed Yüsuf to return to Bijapur. On his way there, Yüsuf joined 
*Tmādu'1-Mulk. Qasim Barid, realising the danger, fled to Bidar with the 
Bahmani Sultan, leaving their baggage behind. Then, bidding farewell 
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to "Imàdu'l-Mulk, Yüsuf returned to Bijapur after an absence of three 
months. 

Once at Bijapur, Yüsuf again resumed the recital of the khutba in the 
name of the twelve Imams and became a champion of the Shī'ī faith. His 
Sunni nobles, however, were free to follow their own religion. Yüsuf now 
sent Sayyid Ahmad Harawi to convey presents to Shah Isma'il Safawi 
congratulating him on his accession to the throne of Tran and informing 
him ofthe way he (Yüsuf) had promulgated the khutba of the twelve Imāms 
in the Deccan. He also assured the Shāh of his own friendship to him.53 

Despite his brilliant victories, however, Yūsuf *Ādil Shāh was destined 
to see the Portuguese establish themselves on his western coast. It was on 
20 May 1498 that Vasco da Gama anchored off Calicut, having left Por- 
tugal in July 1497. In seven years the Portuguese obtained a firm hold 
over the Malabar coast. On 17 February 1510 Goa was seized by Albu- 
querque but Yüsuf 'Adil Shah was able to recover it three months later. 
Soon after this victory Yūsuf died and in November 1510 Goa was re- 
captured by the Portuguese. A mission from Shah Ismā'īl Safawi inviting 
Yüsuf ‘Adil Shah to join him in a war against the Portuguese failed and 
Goa remained in their hands.54 

Yüsuf 'Adil Shah’s reign made Bijapur a haven for the *ulamā*, soldiers 
and artists from Iran, Turkey and Iraq. Shaykh Jalalu‘d-Din, nicknamed 
Shaykh Chanda, who was descended from the fourth Imam Zaynu'l- 
"Abidin, was Yüsuf's mentor. The Shaykh's descendants multiplied in large 
numbers in Bijapur but, according to Firishta, some of them adopted 
the Sunni faith.5 

Sayyid Ahmad Harawi faithfully served both Yūsuf ’Adil Shah and 
his successors as sadr. His eloquence while he was at the Iranian court 
seems to have encouraged many Trani Shi'is to move to the Deccan. He 
stayed in Iran for some ten years. In 1514, according to Ferria, the ambas- 
sador of Albuquerque from Goa, Harawi was living in the Deccan again. 
In 1523 he was sent to Ahmadnagar. Shah Tahir, who will be discussed 
at some length in the following pages®*, was one of Harawi’s friends. 

Isma’il "Adil Shah (916-941 /1510-1534) succeeded his father Yüsuf 
'Adil Shah, while he was still a child. Kamal Khan Dakhini, who was 
Yüsuf's prime minister and a brilliant general, became regent. As he was 
a Sunni, he re-introduced the names of the caliphs in the khutba and 
abolished Shi'i ceremonies. He made peace with the Portuguese and 
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cultivated friendly relations with the neighbouring kingdoms. He embarked 
upon strengthening his own Dakhini faction and left no stone unturned to 
strangle the foreigners, including declaring their igta’ forfeit. His intrigues 
to overthrow the ’Adil Shahi dynasty and crown himself upset the Afagis. 
The ladies of the "Adil Shahi family, who were virtual prisoners in the 
citadel, were also alarmed. At the instigation of the queen mother and 
Ismā'il's foster-aunt Dilshad Āghā, who had come from Tran in the latter 
part of Yüsuf's reign, Isma’il’s foster-father, Yüsuf T urk, assassinated Kamal 
Khan. He was subsequently cut to pieces by the palace attendants. Kamal 
Khan’s son, Safdar Khan, was too frightened to avenge his father’s death 
but his mother quickly re-organised the Dakhini soldiers and prepared 
Safdar Khan for war. On the royalist side, Dilshad Agha encouraged her 
supporters by animated promises of reward. A fierce battle was fought 
and Safdar was killed. The Dakhinis fled for safety. The Āfāgi noblemen, 
who had left the court during Kamal’s regency, now returned. Dakhini 
and Ethiopian domination ended. Dilshad Agha, awarding Khusraw Lari, 
the valiant Āfāgī leader the title Asad Khan, commissioned him to stream- 
line the administrative system devised by Yüsuf Adil Shah. A newscheme 
for the recruitment of Afghans and Rājpūts, provided they were not 
Dakhínis, was also introduced. The Shri khutba and Shi' ceremonies were 
restored. 

Gulbarga, which Amir Barid had seized when allied with Kamal Khan, 
was also recovered. Following in the footsteps of his father, Oāsim Barid, 
Amir Barid persuaded Muhammad Khan, Burhan Nizam Shah’s regent, 
and Qutbu‘l-Mulk to march against Bijapur under the banner of the puppet 
Bahmani king, Mahmüd Shah. Their armies marched to the very gates 
of Bijapur but then Asad Khan drove them back. Mahmiid Shah and his 
son Ahmad Shih were taken captive but Ismail treated them with respect. 
At Mahmūd Shah’s request, Ismā'il celebrated with great pomp and show 
the wedding of his sister Bibi Sati who had been betrothed by his father to 
Ahmad Bahmani. The ceremony was held at the tomb of Khwaja Banda 
Nawaz Gisü Daraz in Gulbarga. The bride and bridegroom were sent 
with their party to Bidar. 

Isma’il’s resounding victory prompted Shah Ismā'īl Safawi’s envoy, 
who had been detained by Qasim Barid at Bidar because of religious 
differences, to write asking Ismail to intercede for him. Ismā'il "Ádil 
agreed and the envoy left Bidar. He was given a royal welcome by Isma’il 
"Adil Shah and escorted to Dabol on his way to Iran. Shah Isma’il was 
deeply moved by these gestures and sent one of his favourites, Ibrahim 
Beg Turkomān, as his ambassador with valuable presents to Ismā'il 'Adil 
Shāh's court. Shah Ismā'īl addressed Ismail “Adil Shah with very grand 
royal titles in his letter. The recipient was so pleased with this flattering 
acknowledgement of his sovereignty by the Shah that he remarked 
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it heralded the advent of royalty to his family. The capital was plunged 
into festivity and carnival to welcome Tbrahim Beg. Imitating the ambas- 
sador’s dress, orders were given that the Shi’ soldiers in the 'Adil Shahi 
army should put on a red crown of twelve tark (prongs). Any Shī'i who 
failed to wear this crown was to be ostracised and fined twelve lambs. 
Prayers for Shah Ismā'īl Safawi's prosperity were added to the khutha. 

The intrepid and loyal general Azid Khan made Ismā'il victorious 
against Amir Barid. Burhan Nizām Shah of Ahmadnagar was also unable 
to undermine Ismà'il's strength. Both eventually made alliances with 
Ismail, who promised Burhan to remain neutral during his war against 
Berar. This was an act of gross ingratitude, for Berar had always been 
friendly to Bijapur. Freed from war against Bidar and Ahmadnagar, 
Isma’il marched against the Shi'i state of Golkonda but died in 941/1534, 
without achieving his objective. 5? 

He was, according to his will, sücceeded by his eldest son Mallū Khan. 
Asad Khan could not tolerate Mallü's profligacy and retired to his igtā” 
at Belgam. Mallū's grandmother was also disgusted by him and subse- 
quenily, with Asad Khàn's approval, he was blinded, and died īn prison. 

His brother Ibrāhīm (941-965/ 1534-1558) then fifteen years old, succee- 
ded him. After Burhan Nizim Shah’s conversion to Shi’ism under Shah 
Tahir's influence, Ibrahim embraced Sunni-ism. He ordered the abolition 
, of Shi'i practices and restored the Hanafi faith. The names of the twelve 
Imàms in the khutba were replaced by those of the four successors to the 
Prophet. No soldier was allowed to wear the crown of twelve tark. All 
the Zoo noblemen, with the exception of Rimi Khan, Kildi Agha and 
Shuja’at Khan were dismissed and Dakhinis and Ethiopians were appointed 
in their place. Of the 3,000 foreigners in the Adil Shahi household, only 
400 were retained. The rest were dismissed. Hindawi (a mixture of 
Deccani and Mahratti) was made the official language in place of Persian, 

In 1543 Burhan Nizam Shah of Ahmadnagar, Jamshid Outbu'1-Mulk 
of Golkonda and Rāmarāja [the Vijayanagara dictator who ruled on 
behalf of his king Sadashiva (1542-1572)], entered into a conspiracy to 
attack Bijapur. At the suggestion of Asad Khan, Ibrahim placated 
Ahmadnagar by surrendering Sholapur and formed an alliance with 
Rāmarāja. Jamshīd of Golkonda was now isolated and easily defeated. 
No territorial gains were made. Ibrāhīm, however, soon fell out with 
Burhan Nizām Shah of Ahmadnagar, and was defeated by him in three 
successive battles. He became suspicious of his commanders and so wan- 
tonly murdered many of them. Asad Khān retired to Belgam to avoid his 
master’s brutality. Although his Sunni ruler no longer trusted him, Asad 
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Khan repulsed Burhan’s overtures and remained loyal to Ibrahim until 
he died. Burhàn subsequently made an alliance with Rāmarāja and, on 
23 October 1549, they inflicted a crushing defeat on Ibrahim, seizing 
Kalyani. Then Burhan made a final formidable bid to capture Bijapur 
but his death on 30 December 1553 saved the citadel from destruction. 
[brahim was not destined to enjoy the respite he gained and died in 965/ 
1558, after being confined to bed for several months. Although Ibrahim 
reigned for twelve years he was unable to uproot Shi'ism from his own 
family let alone eradicate it from the kingdom. 

Ibráhim's son ' Ali Adil, who from his early childhood possessed a unique 
and ready wit, was tutored by a learned Shi'i; Khwaja 'Inayatu'llah Shirazi. 
One day in "Als presence, his father thanked God for giving him the 
strength to renounce the heretical faith of his father and grandfather and 
abolish Shi'i customs, and to embrace the true faith of Imām-i A'zam Abū 
Hanīfā. "Ali Adil Shah, unable to restrain himself, remarked sarcastically 
that as His Majesty had thought it proper to renounce his ancestral faith, 
it was incumbent upon all sons to follow his example. Ibrāhīm, flying in 
a rage, asked *Ali which sect he followed. "Ali replied that at present he 
followed his father's faith but thereafter only God knew. Ibrāhīm was 
convinced that "Alī was a Shī'ī. Blaming his teacher, Khwaja *Ināyat- 
u'llàh Shirazi, he had him executed in accordance with the fatwa of the 
Sunni 'ulamā'. The Prince’s new teacher was Fathu'llāh Shirazi, nicknamed 
“Tyjjar” (not Shah Fathu'lláh Shirazi). Although Fathu‘llah proclaimed 
himself a Sunni for reasons of expediency he was also secretly a Shi'i. 
Fathu'llāh loved "Ali "Adil dearly and tutored him assiduously. 

Soon after this, some of Ibráhim's proteges conspired with Burhan 
Nizam Shah to poison the Sultan through an officer in the royal kitchen. 
They intended to raise Ibrahim's brother "Abdu'lláh to the throne and to 
restore the names of the Imàms to the khutba. The head of the kitchen 
establishment, however, happened to be a staunch Sunni. He divulged 
the plot to Ibráhim who had all the conspirators executed. ’Abdu‘llah 
fled to Goa. "Ali and his tutor were sent to the Mirch fortress and placed 
under the strict control of its commander, Sikandar Khan. A ban was 
placed on his contact with Shi’is. Fortunately for "Ali, Sikandar Khan and 
his son-in-law, Kamil Khan Dakhini, were also Shi'is although they were 
Ibrahim’s proteges. They served 'Ali most obediently. When Ibrahim fell 
seriously ill, he was told that "Ali had called the Shi'i azān as had Kamil 
Khan Dakhini. This appalling news prompted him to pass-over "ADR and. 
nominate his younger son, Prince Tahmāsp, as his successor. To his horror 
he learned that Tahmasp was a far more zealous Shi'i than his brother. 
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He was caught in an impasse. Ibráhim could not reconcile himself to 
nominate a Shi'i successor. Consequently Tahmāsp was imprisoned in 
Belgam fort and the succession question was left to God's will. When 
Ibrahim was dying, Muhammad Kishwar Khan, governor of Hookery, 
Belgam and Raybagh marched towards Mirch and warned Sikandar Khàn 
that a section of the nobility might support Tahmāsp's accession. In 
consultation with Kishwar, therefore, Sikandar Khan had ’Ali escorted 
with royal insignia, by his son-in-law, to the outside of the fort. When the 
news of Ibrāhīm's death was received, Kishwar was appointed commander- 
in-chief. People from all over the kingdom, including Ibráhim's troops, 
flocked round "Ali "Adil Shah (965-988/1558-1580), and he was crowned 
king in a garden near Bijapur. The khutba was read in the names of the 
twelve Imāms and "Alī is Allāh's friend’? was added to the azān. A 
number of Īrānis were recruited to loudly devote “themselves to their 
duties” of calling Shi'i invocations in Mosques, streets, bazaars and “at 
the time of public audience”. The Sultan, out of respect for the Sayyids, 
"ulamā" and other learned men, granted them stipends. He had himself 
studied Kafiyya,9? Mutawassit® and books on kalam, logic and hikmat. The 
Sultan was expert in calligraphy. By temperament he was a dervish and 
a mystic. He signed his name on the specimens of his handwriting as 
"Ali Sūfi Qalandar”. 

"Ali "Adil Shah made an alliance with Rāmarāja of Vijayanagara to 
regain Kalyani and Sholapur from Husayn Nizam Shah of Ahmadnagar. 
Ibrahim Qutb Shah of Golkonda was also drawn into the confederacy. 
Before long, however, the predominantly Shi'a foreign leaders in the three 
Muslim kingdoms had convinced their rulers that their rivalries had 
undermined their progress to Vijayanagara's advantage. Muhammad 
Kishwar Khan, Mustafa Khan Ardistani from Golkonda, Qasim Beg 
Hakim Tabrizi and Mulla 'Ināyatu'llāh Qa'ini of Ahmadnagar (all being 
Shi'is) played a prominent role in ironing out differences. It was agreed 
that Husayn Nizām Shah should marry his daughter, Chand Bibi Sultan, 
to "Ali *Ādil Shah and Sholapur, whose possession had caused endless 
bloodshed, should be handed over to Bijapur as Chand Bibi's dowry. 
"Ali's sister should be given in marriage to Husayn's son, Murtaza. On a 
fixed date, nuptial rejoicings and festivities were held at Bijapur and 
Ahmadnagar respectively. 'Ali Barid Shah of Bidar also agreed to join 
the confederacy of Ahmadnagar, Bijapur and Golkonda against Vijaya- 
nagara. On 23 January 1565 a decisive battle was fought between the 
confederate sultans and Vijayanagara at Banihatti, near Talikota on the 
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southern side of the river Krishna. The Vijayanagara army was badly 
defeated and its military strength shattered. Rāmarāja was killed. In 
983/1575-76, Akbar sent 'Aynu'l-Mulk Shirazi to the Bijapur court to 
impress upon 'Ali ’Adil Shah the prudence of submission to Akbar. The 
Sultan responded by sending Rashidu‘l-Mulk with a petition to Akbar. 
Rashid returned to Bijapur with Akbar’s envoy, Hakim 'Ali Gilani, but, 
before "Ali Adil Shah could bid him farewell, he himself was murdered in 
988/1580. "Ab "Adil Shah erected considerable number of monuments. 
Besides forts and Jami’ mosques in 976/1568-69 he built Bāgh-i Duwāzdah 
Imām (The garden of twelve Imāms) and in 981/1573-74 he laid the Bagh-i 
Fadak (Fadak garden).*! 

The rise of Shi'ism during ’Ali "Adil Shah’s reign resulted mainly from 
the immigration of scholars trained by Mir Ghiyāsu'd-Dīn Shirazi and 
his pupil Shah Fathu‘llah Shirazi. The most outstanding among Shah 
Fathu'llāh Shirázi's disciples was Ghiyasu‘d-Din Shirazi known as Afzal 
Khan Shirazi. His father had held important positions under the governors 
of Fars province in Iran but he died when Afzal Khan was only eight years 
old. Afzal Khan studied assiduously under Shah Fathu‘llah Shirazi and 
two years of his teaching made Afzal Khan a very learned man. The 
administrative crisis in Shiraz prompted him to move with some students 
to Bijapur where he arrived during "AN *Adil Shāh's reign. There he 
founded his own school. The students who had migrated with him and the 
local scholars who thronged his school made him very famous. "Ali Adil 
Shāh also became interested in Afzal Khān and he offered him a position 
at court. He received rapid promotions and in a short time became Mir 
Jumla and Wakilu‘s-Saltanat. He invited a number of eminent scholars 
and ’ulama‘ from Iran to help him re-organise the administration, although 
experienced senior ministers, such as Mustafa Khan Ardistani and Kamil 
Khan, retained their positions. The ministry of sar-khail, which controlled 
the military and revenue, was given to Shaykh Salim. He came from 
Najaf and had received his higher education at Shiraz. An eloquent poet 
Latif Khan Nasa‘i, whose nom-de-plume was *' Wasli”, became the 
accountant general. The general administration was placed under the 
control of a Sayyid from Lar, Haydar Khan by name. Shaykh Nüru'd- 
Din Muhammad Lari was made the master of ceremonies at court. Afzal 
Khan appointed his own cousin Rafi’u‘d-Din Shirazi as the Khan Salar 
or the Chashni-gir, who controlled the palace treasury. At Afzal Khān's 
request, "Ali "Adil Shāh sent huge sums of money to his teacher Shāh 
Fathu'llāh Shirazi inviting him also to move to the Deccan. The Shah 
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_ accepted and arrived with a number of leading scholars. Among them was 
Khwaja Sa'du'd-Din who, in the reign of “Ali "Adil's nephew and succes- 
sor Ibrahim (988-1037/1580-1627), rose to become prime minister.® 

When he ascended the throne, Ibrahim, son of Tahmāsp, was only 
nine years old. His aunt Chand Bibi became his guardian but Kamil Khan, 
who was originally in the Nizim Shahi service, became regent. Kamil 
Khan was an arrogant man. He was also a poor administrator who squan- 
dered the royal treasury. Chand Bibi persuaded Kishwar Khan, the son 
of Kamal Kishwar Khan of Ismā'īl's reign, to seize power and become 
regent. He defeated Kamil Khan who was killed in June 1580. Kishwar 
Khan’s administration, however, commenced with several candidates 
quarrelling over the post of wakil. 

Meantime Afzal Khan had retired from politics but Kishwar Khan 
forced him to return and help him maintain peace as he had been his 
teacher. The Dakhinis and Habashis (Ethiopians) became Kishwar Khān's 
principal opponents although some Āfāgis also joined them. Their main 
aim was to send [brahim and his mother to Mecca, to have Afzal Khan 
blinded or killed, to have Shah Fathu‘llah imprisoned and to order Rafi’u- 
*d-Din Shirazi to submit full treasury accounts. The long list of their 
demands consisted of similar unreasonable items. Kishwar Khan ordered 
Afzal Khan to fight this rebel faction and he defeated them at the Qutb 
Shahi borders. 

The civil war in Bijapur prompted Murtaza Nizam Shah, Qutb Shah 
and the Raja of Vijayanagara to declare war on Bijapur. Kishwar Khan 
sent Afzal Khan to defend the country. Afzal Khan first defeated the 
Qutb Shahi army and then obtained victory over the Nizam Shahi forces. 
These two victories encouraged Kishwar Khan to take sole control of the 
government. Kishwar’s intrigues alarmed the nobles, however, and their 
representations to Chand Bibi persuaded her to replace Kishwar Khan 
with Mustafa Khan Ardistani, governor of Bankapur. Mustafa Khan 
was a Sayyid from Ardistan, near Isfahan. He had moved to Golkonda 
during Ibrahim Qutb Shah's reign (957-988/1550-1580) and had been 
made prime minister. Soon, however, Qutb Shah grew envious of his 
competence and sent him as a special plenipotentiary to the Nizam Shahi 
ruler, After discharging his duties satisfactorily, he went to Bijapur. "Ai 
"Adil Shah was extremely pleased with Ardistant’s abilities and made him 
a very senior minister. He played an important role in the victory of 
Banihatti and was a farsighted administrator. N aturally his move to the 
capital from Bankapur was a threat to Kishwar's supremacy. Kishwar 
Khan, therefore, had Mustafa assassinated. This was an irreparable loss 
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to both the Bijapur kingdom and the Shi'is in the Deccan. Kishwar then 
imprisoned Chand Bibi in Satara fort.** 

Kishwar’s atrocities shocked the people of Bijapur and in October 1580, 
he also met his doom. The Habashi leader, Ikhlās Khan forced him to ` 
flee from Bijapur and to seek shelter first at Ahmadnagar and then in 
Golkonda where he was killed. 

Ikhlas Khan now became regent. He released Chand Bibi but rejected 
her orders to make Afzal Khan prime minister in order to balance the 
two irreconcilable factions. Instead his supporters imprisoned Afzal Khan 
and Rafi’u‘d-Din Shirazi. Afzal Khan was hacked to pieces and his dead 
body left on the road. On the third day it was buried by Shah Fathu‘llah’s 
disciples. Afzal Khan met his tragic end on 988/1580-81. Rafiu‘d-Din 
was left alone. 

The Habashi leaders accepted Chand Bibi’s suggestion that Shah 
Abu‘l Hasan, one of Shah Tahir’s sons, should be made prime minister. 
Ikhlas’ supporter Dilawar Khan Habashi marched against the Qutb 
Shahi army which had penetrated into Bijapur and pushed it back to 
its own boundaries. Nevertheless, Dilawar did not approve of Ikhlas’ ` 
collaboration with Shah Abu'l-Hasan and he imprisoned and blinded 
Ikhlās. Abu‘l-Hasan was also killed. Dilawar Khan also imprisoned his 
collaborator, Hamid Khan. This wanton destruction of both the Shri and 
Sunni leaders made Dilawar Khan dictator of Bijapur. He ruled indepen- 
dently for eight years until he was overthrown by 'Ali'Adil Shah’s successor 
Ibrahim 'Ádil Shah II (988-1037/1580-1627) in May 1590.95 : 

Dilawar Khan made Sunni-ism the state religion. The names of the 
twelve Imāms were replaced by those of the first four caliphs. He expelled 
the Afagis. Akbar came to Fathu‘llah Shirazi’s rescue and he was escorted 
with honour to the imperial court at Fathpur Sikri, reaching there in July 
1582, His disciples seem to have wended their own separate ways. In 
994/1586 Kamālu'd-Dīn bin Fakhru‘d-Din Jahrami translated ibn Hajar 
Haysami’s (d. 974/ 1567) polemical work a’s-Saw@ iqu'l-muhriqa from 
Arabic into Persian at Dilawar’s instance. The Persian translation, which 
was given the title Burhan-i Qati’a,was designed to popularise the superiority 
of the first three caliphs, particularly that of Abū Bakr. It spiritedly refuted 
the Shī'ī condemnation of them. 

Dilàwar Khàn paid due attention to making Ibrahim an orthodox 
Sunni. He saw to it that his own four sons were on intimate terms with 
the young Sultan. Ibrahim was married to Malika-i Jahan Chand Sultan, 
the daughter of the Shi'i, Ibrahim Qutb Shah of Golkonda, only for 
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reasons of political alliance. When [brahim ascended the throne his own 
religious convictions were unknown. Some believed that he was a Sunni, 
others thought that, like his father Shah Tahmāsp and uncle ’Ali *Adil 
Shah, he must be a Shi'i. A majority of Sunnis therefore, for reasons of 
expediency, declared themselves Shi’as and the azān of mid-day prayer was 
called according to Shi'i rules. Ibrahim was annoyed and ordered that 
those responsible be imprisoned. When he learnt the truth, however, he 
pardoned them and contemptuously referred to them as *Shi'is subject to 
expediency” (Shi'iyan-i maslihati).** 

Ibrahim was a shrewd statesman. The growing Mughal threat to the 
Deccan made him conscious of the necessity to change sides. He could 
not be a silent spectator to the Mughal annexation of Ahmadnagar, but 
he was not strong enough to fight Akbar. In 1604, therefore, he married 
his daughter to Akbar’s son, Prince Dàniyàl and declared to Akbar's envoy 
that he too was a disciple (murid) of Akbar. He took the shast from the 
turban of Akbar’s envoy Asad Beg and hung it on his own head-dress.%7 
After Akbar's death, Ibrahim sent the historian Firishta to Jahangir’s 
court to offer his condolences and congratulate Jahangir on his accession 
to the throne. Jahàngir's aggressive postures and his obvious intention to 
mount fresh invasions over the Deccan kingdoms, alarmed their rulers. 
They wrote letters asking Shah 'Abbàs Safawiof Iran to intervene and save 
them from annihilation. [brahim sent a letter through Mir Khalilu‘llah, 
a former calligraphist at Shah *Abbās' court, requesting the Shah to invade 
Qandahar with a view to diverting Jahāngīr's attention to his own defence. 
In 1022-23/1612 Ibrahim wrote: 


“This petition is from the ancient slave steadfast on the path of servitude, 
Ibrahim, to His Exalted Majesty, World Conqueror, through Mir 
Khalilu'llàh the calligraphist. 


As the Divine scribe has written the obedience to that exalted house 
(the Safawid) on the pages of the destiny of the ancestors of these slaves 
(the Deccan rulers), they have always held fast to the friendship of that 
house (the Safawids). 


Like Iraq, Fars, Khurāsān and Azarbayjan, Deccan is also a part of 
the (Safawid) empire. The names of the (Safawid Emperors) have 
adorned, are at present adorning and will in future adorn, the pulpits 
of this territory. Our ancestors, like other commanders and princes, 
have been appointed (by the Iranian rulers) to defend the (Deccan) 
territories by the Safawid Emperors, They have discharged their duties 
of servitude according to their competence. Following the traditions of 
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our ancestors which are the source of our honour and exaltation, we 
have also made obedience and service to the Safawid house imperative 
for us like the payment of khums. We are steadfast in wholeheartedly 
defending this kingdom which we consider a loan from the (Safawid 
Emperors) and we shall allow no slackness on our part in defending it. 
Recently the ruler of Agra and Lahore has died and his son has succeed- 
ed him. He has repeatedly summoned our representatives to his court 
and has urged them to inform us that we should send our envoys to 
condole with him and to congratulate him on his accession. We have 
replied that His Exalted Majesty (Shah 'Abbās) is the lord of the terri- 
tories of the Deccan and we are merely managers and governors. Since 
an envoy has already been sent by His Exalted Majesty for the same 
purpose, it was improper and wrong on our part to send our envoys 
(to the Mughal court). We have requested him (Akbar’s successor) 
to wait until orders for our guidance were received from His Majesty 
(Shah *Abbàs).'*6 


Repeatedly asserting that the Deccan was an Iranian province, Ibrahim 
strove to arouse Shah 'Abbās' religious and political jealousy. He also 
added that Jahangir had honourably received a ‘miserable Ottoman Turk” 
who claimed to be an envoy from the “inauspicious Turk” (Riimiyya-t 
shitmiyya). Ubrahim’s letter suggested that it was an opportune moment 
to despatch an army of valiant Iranians against Qandahar. The zamīndārs 
of that region and two to three hundred thousand Afghan warriors would 
join the Iranian army, for the Afghans anxiously awaited an opportunity 
to declare war against the Mughals and had recently defeated (Jahangir) 
who had gone to Kabul and forced him to retreat to Lahore. In a moment 
the Iranian army would seize vast treasures and jewels some of which 
would be suitable for preservation in His Exalted Majesty’s treasury. 

Shah 'Abbàs, however, did not mount an invasion of Iran nor exhibit 
any temper. Rather he very humbly interceded on the Deccan rulers’ 
behalf requesting Jahangir to forgive their faults as a.mark of favour to 
him and to open the doors of mercy on them. The Shah offered to become 
guarantor for Ibráhim's good behaviour and assured Jahangir he would 
reprimand Ibrahim for his faults. Jahangir postponed the Deccan invasion 
partly because of his inability to mount one and partly to please Shah 
"Abbās.** 

Ibrāhīm ’Adil Shāh's assurances to the Shah that he followed his ances- 
tors’ policy and recited the khutba in the Shāh's name were palpably wrong. 
He also incorrectly informed Shah *Abbās that he had not sent an embassy 
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to congratulate Jahangir. His assurances of devotion to the Shàh's faith 
were totally untrue as well. Nevertheless Ibrahim was not a Sunni puri- 
tanist. Music was the very breath of his life. Around 1004/1595-96, draw- 
ing upon Hindu mythology, he wrote a masterpiece on the Ragas and 
Raginis in mixed Hindi and Dakhini and gave it the title “Nine Sentiments” 
(Nava Rasa). It is not surprising that his musical performances were 
preceded by the worship of Saraswati, the Hindu goddess of learning. 
Indeed, the Sultan’s contemporaries believed that he had become a Hindu. 
In 1000/1591-92, Shah Sibghātu'llāh Husayni, a disciple of Shaykh 
Wajihu‘d-Din of Gujarat, who had settled in Medina, arrived in Bijapur. 
He was shocked to find liquor shops in the capital and refused to offer 
congregational prayers on the ground that they were not imperative in 
an heretical town. He urged [brahim to repent his heretical beliefs. The 
Sultan replied that his principal motive was to preserve his sweet musical 
voice; or else he was in his heart a true Muslim. Sibghātu'llāh was not 
satisfied. He demanded that the sale of liguor be prohibited, that pros- 
titutes be forced to marry and that Shi’is should not be appointed to high 
positions and as governors. 

The Sultan consulted his prime minister who happened to be a Shri. 
He replied that the Shaykh’s demands were reasonable but their imple- 
mentation would destroy the kingdom's splendour. At his suggestion, 
the Sultan persuaded the Shaykh to leave for Medina and provided him 
with a huge amount of money for his expenses.?? 

Ibrahim reversed Dilàwar's policy of making Bijapur a puritanically 
Sunni kingdom. Many Shi’is and foreigners obtained high positions there. 
One of the more noteworthy was Khwaja Sa’du‘d-Din "Ináyatu'llàh 
entitled Shah Nawaz Khan, who was the patron of the historian Muham- 
mad Qasim Hindi Shah Firishta. The Khwaja had studied hikmat and 
mathematics under Shah Fathu'llàh Shirazi. He was considered the most 
outstanding student in Shiraz. When 'Ali Adil Shah invited Shah Fathu- 
‘lah to move from Shiraz to Bijapur, Khwaja Sa'du'd-Din accompanied 
him along with the Shāh's other students. After travelling through Bijapur 
and other important cities of India such as Burhanpur, Mandu, Ujjain, 
Agra, Delhi and Lahore, Sa’du‘d-Din returned to Shiraz with. rare gifts 
from India. Some time later he left on a pilgrimage to Mecca and Medina. 
In Iraq he visited the holy shrines of the Imāms in Baghdad, Samarra, 
Karbala and Najaf. He then went to Mecca and visited Medina. After 
returning to Shiraz, he left for India again in 997/1588-89 with the poet 
Mulla Shikebi and Khwaja "Ināyatu'llāh Ardistàni entitled Sa'd. He 
arrived in Bijapur the following year and was taken into his service by the 
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Sultan. After Dilawar Khan was deposed as regent, the Khwaja became 
Sultan Ibrāhīm's favourite. In 1000/1591 he was sent as an ambassador 
to the court of Burhan Shah of Ahmadnagar. His success there prompted 
Ibrahim to send him to the Qutb Shahicourt at Hyderabad. Shah Nawāz's 
service in suppressing Prince Isma’il bin Tahmāsp's rebellion made him 
indispensable to Ibrahim. He recruited gifted men into Ibrahim’s service 
"and terminated the employment of disloyal and undesirable officers. In 
1003/1594-95 the Sultan made Shah Nawaz his finance minister ( jumlatu‘l- 
mulk) which made him head of the administration. Although Ibrāhim's 
written Persian was poor, Shah Nawāz's tuition made him adept in con- 
versation. The Sultan, who had already bestowed the title “Shah Nawaz 
Khan” on him, recognised his services by bestowing on him the title 
*Ināyat Khan. 

Shah Nawaz was a competent engineer. In 1008/1599-1600, he was 
ordered to construct a town to be called Nawraspur, three kilometers west 
of Bijapur, to cater to the Sultan’s romantic and musical taste. He collected 
the best engineers, architects, decorators, stone-cutters, carpenters and 
designers with a sound knowledge of mathematics, from different places. 
They helped him plan the unique town which comprised superbly designed 
palaces, bazaars, arcades, shops, inns, suburbs and roads. Eight thousand 
men. were employed to build the royal apartments alone. Shah Nawaz, 
the nobles, merchants and other rich men also personally employed a 
large number of architects, engineers and labourers. They vied with one 
another in erecting lofty mansions of elegance and beauty. Shah Nawaz 
Khan’s efforts were crowned with success and in a short time a well-planned 
town was constructed. The site was dominated by the King’s lofty mansion 
with luxurious decoration and gilding. The palace was surrounded by a 
vast open field bordered by guardrooms and kitchens. The ladies’ mansions 
were built at the back of the palace. A broad road running from the royal 
palace connected it to Bijapur. On both sides of the road double-storeyed 
shops and arcades were built. The building spiral continued until 1034] 
1624 when Malik Ambar’s invasion of Bijapur destroyed a large part of 
Nawraspur. The engineers and architects collected by Shah Nawāz con- 
tributed to the refinement in the design of the mosques and tombs built 
both during Ibrāhim's reign and that of his successors.”* 

The Mihtar Mahal (c. 1620) group of monuments known as “Ibrahim 
Rawza" (1626-27) and the majestic Gol-Gumbad (the tomb of Muhammad 
"Ādil Shah) are some of the many inspiring memorials to Bijāpūri archi- 
tects. The presence of such master-builders is a tribute to Shah Nawaz 
Khan’s judgement. 
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Towards the end of Ibrahim’s reign, Shah Nawaz died and the Sultan 
gave his son-in-law, Dayānatu'l-Mulk Shirazi, the title “Shah Nawaz 
Khan”. The latter was also a competent administrator and played a vital 
role in the selection of Ibrāhīm's successor.?3 

Rafī'u'd-Dīn Shirazi, who outlived the Habashi outrages, became 
Shah Nawāz's favourite. In Ibráhim's reign he held many important 
positions. He also wrote a history of Bijapur entitled the Tazkirat Ļ-mulūk. 

. The famous poet Nūru*d-Din Zuhüri was also a Shi'i. He was born at 
Qa‘in near Nishàpür in c. 944/1537-38. After completing his education 
in the educational centres near Qāʻin and Tarshiz he arrived in Shiraz 
in c. 980/1572-73. Zuhüri's taste in history, painting and fine arts was 
sharpened by contact with the historian and artist, Dervish Husayn. 
Both Dervish Husayn and Zuhūri were short of funds but Zuhüri supple- 
mented his meagre income by copying books. Zuhüri's poetic sensitivity 
and erudition were considerably enhanced by the competition from 
the leading Persian poets and the company of the Shirazi "aleng. 24 
In 988/1580 he moved to Ahmadnagar. There Murtaza Nizām Shah and 
Burhan Nizām Shah II became his patrons and he wrote very elegant 
gasīdas and ghazals. Yn c. 1000/1591-92 he was liberally rewarded by 
Burhan Nizam Shah for writing a Sāgīnāma praising the Sultan. Not only 
did Zuhūrī write odes honouring Burhān's ministers and noblemen, he 
also composed. odes in praise of the Mughal nobles, such as the Khan-i- 
Khānān, Shah Fathu'llāh Shirazi, Mirza 'Aziz Koka and others. Sometime 
before 1591 Zuhüri made a pilgrimage to Mecca and recounted many 
interesting anecdotes about the sectarian bigotry prevailing there. Zuhüri 
was a deeply religious man, a devout Shi'1 and an admirer of the Imāms 
but he was not a fanatic. 

In 1591 Akbar sent his poet Fayzi to the courts of Khandesh and Ahmad- 
nagar. He and Zuhüri became fast friends but Fayzi was unable to per- 
suade Zuhüri to join Akbar's court. In 1593, Fayzt left Ahmadnagar, 
having completed his mission. Both, however, remained life-long admirers 
of each other and subsequently Zuhüri sent a collection of his works to 
Fayzi. This possibly contained his early poems and those written at 
Ahmadnagar but the copy does not seem to have survived. 

In 1004/1595-96 Zuhüri left for Bijapur. The poems in his voluminous 
Diwan (collection of poems) belong mainly to this period of his life. At 
Ibráhim's court he was called upon to produce prose compositions which 
are the real basis of his fame as a creative writer. He also composed many 
poems in a wide variety of forms. The first prose piece to bring him fame 
as an ornate and colourful prose writer is the preface to the Kitab-i Nawras 
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of Sultan Ibrahim written in about 1006/1597-98. Two other essays written 
around 1008/1599-1600 and 1013-14/1604-5 appear respectively as the 
preface to the books Gulzār-i Ibrahimi and Khwan-i Khalil. Collectively 
these are called Sih Nasr (Three prose essays). Other essays entitled the Mina 
Bazar and the Panj Ruga’h are usually ascribed to Zuhūrī, but were written 
by someone else. Zuhüri died around 1025/1616. 

Zuhūrī's collaborator and, in his old age, his father-in-law as well, 
Malik Qummi, was also a good poet. He was in attendance at both the 
Nizām Shahi and ’Adil Shahi courts. Malik was born in Qum in 934] 
1527-28 and seems to have moved to the Ahmadnagar court at about the 
same as Zuhüri but then left almost immediately for Bijapur. Oummi's 
Diwan, like Zahüri's works was introduced to the north Indian poets and 
scholars by Fayzi. After arriving at Bijapur, Qummi seems to have given 
his daughter in wedlock to Zuhüri, who was by then fifty-six years old. 
Zuhüri already had a grown-up son, Mullà Zuhür, who was both an histo- 
rian and poet, by his first wife. After the new relationship was established, 
Zuhüri and Qummi increasingly wrote in collaboration and this proved 
very fruitful. At Ibrahim "Adil Shah’s instigation, both wrote masnawt’s 
imitating Nizimi Ganjāwī's Makhzan-i Asrār. Their Gulzār-i Ibrahimi and 
the Khwan-i Khalil comprise poems on similar themes in praise of Ibrahim. 
Both wrote prose prefaces to the above work but Zuhiiri’s preface became 
more famous. Ibrahim, however, rewarded both of them generously and 
they led a very comfortable life basking not only in the sunshine of the 
Sultan’s patronage, but that of his brilliant minister, Shah Nawaz, as well. 
Qummi died in Bijapur in 1024/1615 or 1025/1616.78 

Not only were Shah Nawaz and Sultan Ibrahim patrons of scholars and 
poets from overseas, they also made valuable suggestions to their proteges 
concerning the composition of literary works. Many distinguished poets 
such as Muhammad Hāshimi “Sanjar” (b. 980/1572-73 in Kāshān, d. 
1021/1612-13 in Bijapur), Muhammad Bāgir (b. 960/1552-53 in Kāshān, 
d. 1034/1624-25 in Bijapur) and their junior contemporaries created a 
new atmosphere for strengthening Shi'ism in Bijapur. They refrained from 
antagonising the Sunnis and ridiculed those who abused the first three 
caliphs. The following anecdote narrated by Zuhiiri, which delighted 
Fayzi, illustrates this impartiality: 


“Once in the garden of one of the Sherifs of Mecca, members of 
different religious sects were seated on the bank of a pool. During the 
discussion a Transoxianian said that on the day of Judgement each 
of the first four successors to the Prophet would take a seat ateach of 
the four corners of the Kawsar pool in the heavens and would give water 
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to the faithful. Among those present was Mahmüd Sabbāgh Nishāpūri 
who claimed the Transoxianian gentleman’s statement was nonsense 
as the Kawsar pool was round and 'Al was its cup-bearer. Then he 
left.”76 


Although Bijapur was not immune to Sunni-Shi’i tensions, Sultan Ibrā- 
him succeeded in maintaining peace and harmony in his kingdom. He 
decided that after his death he could not allow Bijapur, whose population 
was mainly Sunni, to become a Shr' state like Golkonda. The problem 
was that of his four sons, the eldest Dervish Bādshāh was a Shī'i like his 
mother. She was Malika-i Jahan Chand Sultāna, the daughter of Ibrahim 
Qutb Shah and sister to Muhammad Qutb Shah of Golkonda. Badshah, 
however, was favoured by Shah Nawaz Khan. (Diyānatu'l-Mulk), 
Nawab Aminu‘l-Mulk Aqà Rizā' Shirazi and other eminent Muslim and 
Brahmin dignitarieš. Ibrahim therefore urged the Dakhini party, headed 
by Muhammad Amin and Dawlat Khan, to support his younger son, Sultan 
Muhammad, who was a Sunni, although he was only fifteen years old. 
After Ibrahim’s death the queen, Khadija Sultana Shahryar Bana Begum 
nicknamed “Barhi Sahiba’, the daughter of Sultan Muhammad Qutb 
Shah, although she was naturally herself a Shi'ī, persuaded the nobles to 
abide by her husband’s will and raise Muhammad to the throne.?? 

During the reign of Sultan Muhammad *Adil Shah (1037-1068/1627- 
1657), the Mughal Emperor Shāhjahān launched a strong offensive policy 
against Ahmadnagar and Bijapur. The final blow was delivered in Rama- 
zān 1046/January 1637 when Shāhjahān himself assumed the supreme 
Deccan command. Two Mughal divisions invaded Nizam Shahi territory 
and that of the Mahratta leader Shahji, another division attacked Bijapur 
while the fourth prevented the Qutb Shahis sending reinforcements. The 
Nizam Shahi kingdom of Ahmadnagar was annihilated. Part of it was 
given to Bijapur and the rest was annexed to the Mughal empire. 

Muhammad ’Adil Shah was the last great ruler of the "Adil Shahi 
dynasty. Atone time acrimonious correspondence was exchanged between 
him and Shāhjahān but initially the Mughal conquests extended to the 
Bijpüri kingdom. Shāhjahān treated Muhammad with considerable 
respect and addressed him as “‘Shgh’’ (King) while the other Deccan rulers 
were referred to as "7 Eë" (nobleman or governor).”% Although Muhammad 
was a Sunni, he adhered to his father’s policy of patronising gifted Sht'is. 
Zuhüri's son, Muhammad Zuhür, wrote the Muhammad-nāma which gave 
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an account of the reigns of Ibrahim and Muhammad ’Adil Shah. Other 
gifted Shi’is also made intellectual contributions to his reign. The political 
crisis, however, stopped the migration of Shī'i intellectuals from Iran to 
Bijapur. The Mughal court and noblemen were able to offer the Shi'is 
greater rewards than the Bijapüri court. 

Muhammad’s successor "Ali "Ad Shah II (1068-1083/ 1657-1672) was 


taught the Shi'ī religion by Barhi Sahiba and he had “Ghulam-i Haydar-i 
Safdar” (the slave of *Ali the lion) stamped on his coins. Nūru llāh, the 
author of the Tārikh-i ?Adil Shahi, wrote a history of AN "Adil Shah IT 
from his birth to 1076/1665-6. His style is rather ornate and he elaborates 
on ’Ali and his descendants but the Prophet's companions (ashdb) are 
mentioned only casually. "AN is referred to as the wasi of Prophet Muham- 
mad (executor of Prophet Muhammad’s will) and the ahddis concerning 
the superiority of 'Alí's descendants are dealt with in considerable 
details," à 

At the time of his accession to the throne "Ali "Adil Shah was eighteen 
years old and was recognised by the Bijāpūris as Muhammad's son. In 
1067/1656-57, Shāhjahān's viceroy in the Deccan, Awrangzib, however, 
refused to recognise him as such and obtained Shahjahan’s permission 
to invade Bijapur. This contravened the treaty of 1637 which Shahjahan 
had himself imposed on Bijapur in that it did not authorise him to interfere 
in matters of succession. Nevertheless Shahjahan endorsed Awrangzib's 
plan to annihilate the Bijapur and Golkonda kingdoms. The war of 
succession between Shāhjahān's four sons, in which Awrangzib was victori- 
ous, provided a respite for the two kingdoms but, in 1097/1686, Awrang- 
zib annexed Bijapur. 'Ali's successor, Sikandar "Ádil Shah (1083-1097/ 
1672-1686), was imprisoned and died in 1111 [1699-1700. Before Sikandar's 
accession to the throne, the Mughal and Mahratta invasions of Bijapur 
had reduced the kingdom to a miserable condition. After its annexation 
to the Mughal empire, Bijapur’s prosperity disappeared and its intellectual 
life declined precipitately. Attendance at Shii Muharram ceremonies 
also declined but did not cease. 


Ahmadnagar 

The foundation of the Nizim Shahi dynasty of Ahmadnagar was laid. 
by Malik Hasan Bahri.9 He played an important role in the overthrow 
of Mahmüd Gāwān and subsequently succeeded him as prime minister 
of the Bahmani kingdom. Malik Hasan's original name was Uttama and 
he was the son of a brahmin—from Vijayanagara. He was taken captive 
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by the Bahmanis during wartime, Islamised and given good literary educa- 
tion and military training. At the Bahmani court he became an inveterate 
enemy of the Afagis. His son Ahmad (895-916/1490-1510) who succeeded 
him, assumed the title '"Nizāmu1-Mulk Bahri” and in 895/1490, established 
the independent Nizām Shahi dynasty of Ahmadnagar. After his death 
in Rajab 916/October 1510, he was followed by Burhān Nizām Shah 
(916-960/1510-1553) who was only seven years old at the time. During 
the early part of his reign, the missionary activity of Bandagi Miyàn 
Nimat, brought the Mahdawi movement into the fore in Ahmadnagar. 
Burhan Nizām Shāh is said to have given one of his daughters in marriage 
to a Mahdawi Shaykh. 


Shah Tahir 

It was during these critical hours for Sunni-ism that Shah Tahir arrived 
in Ahmadnagar. Shah Tahir bin Shah Raziu‘d-Din was a descendant of 
the Fatimid caliphs of Egypt who claimed ’Alid descent and were Ismà'ilis. 
His ancestors moved from Egypt to the Elburz mountainsin northern Iran 
during the reign of Hasan-i Sabbàh (483-518/1090-1124). One of them 
settled at Khwand near Qazwin and his descendants were known as 
Khwandiyya Sayyids. For about three hundred years their khāngāh was 
one of the important centres of mystic life in that region. The rulers and 
noblemen there were deeply devoted to them. 

When Shah Tahir became the director of the Khwandiyya khangah, so 
great was his fame as a scholar and mystic, that Shi'īs from Egypt, Bukhara, 
Samarqand and Qazwin flocked round him. Shah Tahir’s rivals, therefore, 
aroused the suspicions of Shah Isma’il Safawi, who had destroyed a large 
number of sift families and khangahs, concerning the Khwandiyya mystics 
and their leader. Mirzà Shih Husayn, Isfahāni, an important dignitary 
at Shah Isma’il Safawi's court, however, warned Shah Tahir of the ruler's 
intention to destroy him. Consequently Shah Tahir gave up the mystic 
life and, in early 926/1520, joined Shah Isma'il's court. Shah Ismā'īl, 
however, was still suspicious of Shah Tahir so he left the court and moved 
to Kāshān. There he became a teacher and his disciples flocked round 
him once more. Shah Tahir’s enemies convinced Shah Ismā'il again that 
he posed a threat to him. They claimed that Shah Tahir, like Hasan-in 
Sabbah, had secretly strengthened his political power and was correspond- 
ing with the neighbouring kingdoms. Shih Ismā'il therefore ordered his 
military commanders to hasten to Kāshān and eliminate Shah Tahir. Shah 
Tahir was aware of these moves and left Kāshān immediately in Jumada 
I 926/April 1520. Fortunately for him boats were available for travellers 
and he reached Goa. The Shāh's attempts to execute him were foiled. 


81 S.A. A. Rizvi, Muslim revivalist movements in northern India, Agra, 1965, pp. 76-180, 


Shī'ts in the Deccan 283 


From Goa Shah Tahir went to Bijapur but Isma’il "Adil Shah ignored 
him. Disappointed at his reception, Shah Tahir left Bijapur for Gulbarga 
and then moved. to Parenda. He had decided to leave on a pilgrimage for 
Mecca when Khwaja-i Jahan, the governor of Parenda, urged him to 
spend the rainy season there. Shah Tahir settled down temporarily as a 
teacher. Khwāja-i Jahan’s son and other scholars eagerly flocked round 
Shah Tahir while Khwaja-i Jahan behaved in a most cordial manner to 
his guest. Meanwhile, Burhan Nizam Shah’s teacher, Mawlana Pir 
Muhammad Sherwani, arrived at Parenda on a political mission. He was 
so impressed by Shah Tahir's scholarship that he stayed for about one 
year in Parenda studying the Almagest, a system of astronomy and trig- 
onometry under the Shah. On his return to Ahmadnagar he told Burhan 
Nizam Shah how he had benefited from Shah Tahir’s tuition. Burhan 
Nizām Shah, who enjoyed the company of learned men, sent Pir Muha- 
mmad back to Parenda to invite Shah Tahir to Ahmadnagar. In 928/1522 
Shah Tahir arrived and was feted with a royal welcome. 

Before long, Shah Tahir became Burhān's principal counsellor. In 
930/1523-24, Shah Tahir was successful in arranging a meeting between 
Burhan Nizam Shah and Isma’il Adil Shah of Bijapur in Sholapur fort. 
During these discussions, Bibi Maryam, the sister of Ismā'il "Adil Shah, 
was married to Burhan Nizam Shah amidst revelry and festivity. Appare- 
ntly Asad Khan of Belgam had promised to have Sholapur transferred 
to Burhan as Bibi Maryam’s dowry. Īsmā'il "Adil Shah, however, denied 
any knowledge of the transaction. Burhan consulted Shah Tahir and on 
his advice did not press Isma’il to honour the agreement. The marriage, 
however, was not successful and war broke out between Ahmadnagar and 
Bijapur. In 935-36/1528-9 >Alāfud-Din 'Imādu'l-Mulk of Berar and 
Muhammad II Fárüqi of Khandesh declared war against Ahmadnagar. | 
Although Bahadur Shah of Gujarat was Fariiqi’s uncle, his adventurous 
spirit prompted him to make use of the crisis. He also marched on. Ahmad- 
nagar and seized Māhur and Patri. Burhān thereupon sent letters to 
Babur, the founder of the Mughal dynasty, Ismā'īl "Adil Shah, Amir Barid 
Shah and Sultan Quli Qutb Shah asking for help, but in vain. Bahadur 
Shah seized Ahmadnagar without much difficulty. Burhan, resorted to 
guerrilla tactics and, hovering around the Gujarati army, cut off Bahadur’s 
supplies. Bahadur commissioned *Imad Shah to finish Burhan off and 
himself returned to Dawlatabad. Burhan re-organised his administration 
and made a resourceful Brahmin, who conducted the war against the 
confederates satisfactorily, his prime minister. Ultimately, however, 
Burhan was forced to sue for peace and agreed to have the khutba read in 
the name of Sultan Bahādur.*? 
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During these years of stress and strain, Shah Tahir was Burhàn's principal 
adviser. The Insha-i Shah Tahir al-Husayni comprises the diplomatic letters 
drafted by him. They are unmatched as a demonstration, of tackling a 
crisis and are excellent specimens of prose writing. 

In 936/1529-30, Burhan Nizam Shah sent Shah Tahir with rich presents, 
elephants and Arab horses to Sultan Bahadur. The Sultan, however, 
delayed granting him an audience while he wrote to Muhammad Shah 
Fārūgi complaining that he had heard that Burhān had mentioned his 
name only once in the khutba. Shah Tahir had already made friends with 
Muhammad and, in the interests of maintaining peace in the region, 
Muhammad replied that Burhan was a loyal vassal to Bahadur. He 
claimed that Burhàn had not mentioned his (Bahādur's) name in the 
khutba in order to save appearances with the other Deccan kings. Muham- 
mad urged Bahadur to grant Burhàn's envoy an audience. The Sultan 
accordingly received Shah Tahir, but after that ignored him. Tahir made 
friends with Bahadur’s prime minister, Majdu‘d-Din Muhammad al- 
Īji entitled Khudawand Khan, who was himself an eminent scholar. He 
informed Bahadur of Shah Tahir’s intellectual prowess and of the respect 
he commanded as the head of a revered Iranian khāngāh. Consequently 
the Sultan arranged an assembly of the eminent ’ulama‘ of Gujarat and 
Khandesh. Shah Tahir was given the most senior position among the ’ulama‘ 
to the disgust of the local clergy. The Sultan apologised for his earlier 


of scholars and 'ulamā* in his palace. This would give the Shah an oppor- 
tunity to demonstrate his literary and religious knowledge. The Shah’s 
brilliant lectures stunned his opponents and he left an indelible mark of 
his learning and spirituality on them. Sultan Bahadur was delighted at 
the "ulamá"s reaction and became even more respectful to the Shah. After 
a further period of three months, Bahadur allowed Shah Tahir to depart. 

In Sha'bàn 937/March 1531, Bahàdur's victory over Malwa alarmed 
Burhàn. Fearful for his kingdom’s safety he again sent Shah Tahir, and 
also Narsü Pandit, to Sultan Bahadur with a letter drafted by Shah Tahir. 
In it Burhan assured Bahadur of his intention to render all the services 
incumbent upon a vassal, and expressed his hope that before long he would 
be able to offer congratulations to Bahadur on his victory over Delhi.83 
Bahadur Shah was in Burhanpur when Muhammad Shah Fārūgi presented 
Shah Tahir to Bahādur's court again. Conferring favours on the Shah, 
Bahadur urged him to induce his master to come to Burhanpur and meet 
him. At first Burhan declined but finally Shah Tahir convinced him that 
it was to his own advantage to call on Bahadur. Burhan left for Burhanpur 
with a body of seven thousand horse, handing over the kingdom’s adminis- 
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tration to his son, Prince Husayn. They were received by Muhammad 
Shah who informed them that only Bahadur Shah would be seated on a 
throne; the rest, irrespective of rank, would pay obeisance to him and stand. 
Burhan was deeply upset and told Shah Tahir that he would never stoop 
to that indignity. He would rather return home and leave the future to 
God’s will. Shah Tahir pacified him and persuaded him to bow to expe- 
diency. The Shah, however, conceived a plan to resolve the crisis 
honourably. He told Burhan that Bahadur Shah was very keen to see his 
(Tāhir's) copy of the Qur'an transcribed by Imam ’Ali. He would, there- 
fore, inform Khudawand Khan of his intention to bring it with him to the 
reception. The Sultan would surely leave his throne and rush over to pay 
his respects to the Qur/án. Burhan was delighted with the plan. When 
they arrived at the royal camp, Shah Tahir placed the Qur'án on his head. 
The Sultan asked Khudawand Khan what Shah Tahir was carrying. 
Khudawand Khan said that it was the Qur‘an transcribed by Imam ’Ali. 
The Sultan instantly left his throne and rushed over to see it. He took it 
from Shah Tahir, kissed it and rubbed it against his eyes. Burhan then 
greeted Bahadur Shah and the Sultan responded politely and enquired 
after his welfare in Gujarati. Bahadur Shah returned to his throne and 
Shah Tahir and Muhammad Fārūgi stood before him. Bahadur urged 
Shah Tahir to sit down beside him but he humbly expressed his inability 
to do so when his master Burhan was standing. So Bahadur Shàh was 
forced to invite Burhan to sit with him on the throne. Shah Tahir, holding 
Burhàn Shàh's hands, made him sit down and himself sat down some . 
distance away. Burhān's courteous Persian speech affected Bahadur so 
deeply that, taking a sword and dagger studded with jewels from his own 
waist he placed them in Burhàn's sash awarding him the title “Shah” 
(king) and royal insignia. Shah Tahir was given a huge elephant as a 
present. When the time came to say farewell, the Sultan loaded them with 
gifts. This peace between Bahadur Shah and Burhan Nizam Shah was 
a very important event. The Sultans of Bijapur and Golkonda sent their 
envoys to congratulate Burhan on the conclusion of the peace treaty.** 
Without Shah Tahir’s efforts it would not have been possible. 

The Gujarat ruler’s glory was, however, short-lived. In 941/1535 the 
Emperor Humayün declared war on Bahadur Shah whose territories had 
by now expanded to include Malwa. Bahadur fled to Mandu. Muhammad 
Shah Fārūgī went with him. Bahādur's defeat made the extinction of 
Khandesh inevitable. Burhan Nizàm Shah had, however, given Babur 
and Humāyūn to understand that he was their vassal. Humāyūn's farman 
was respectfully received by Burhan and Shah Tahir replied on his behalf 
requesting that the petty kingdom of Asir and Burhanpur might be spared 
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and its ruler treated favourably.85 In this way Burhan and Shah Tahir 
repaid the debt they owed to Muhammad Fārūgi for his earlier help in 
making peace with Gujarat. 

Shah Tahir’s diplomatic and financial administrative duties did not 
prevent him from dedicating himself to teaching, lectures and religious 
polemics. After his arrival at Ahmadnagar, Burhan built a seminary 
for the Shah in the fort. Later the Jami’ mosque was built on the same site. 
Shah Tahir delivered lectures twice a week and all the 'ulamā' in the capital 
attended. Burhan Shah also came. Apparently Shah Tahir’s first target of 
attack were the Mahdawis to the great satisfaction of the non-Mahdawi 
Sunni 'ulamá*. 

Around 944/1537-38, Burhān's son Prince "Abdu'l-Oādir fell seriously 
ill. Neither Hindu nor Muslim Physicians were able to cure him. Burhan 
ordered all his subjects to pray for the boy and gifts were distributed, but 
the Prince's condition continued to deteriorate. When Burhàn had des- 
paired of his son's life, Shah Tahir asked him to take a vow that, if his son 
recovered, he would have the khutba in the name of the twelve Imams 
recited. Burhan gave his word. Shah Tahir sat down near ’Abdu‘l-Qadir’s 
bed and tried to keep the covers over the Prince’s body. The boy’s 
temperature was very high due to fever and he continually threw the 
covers off again. Shah Tahir, therefore, left the Prince’s bed and went 
home to pray. 

Burhan remained awake throughout the night near his son’s bed. Before 
day-break he fell asleep and in his dream he saw Prophet Muhammad 
surrounded by the twelve Imāms. The Prophet said, “O Burhan! Should 
your son recover by 'Ali and his sons' blessings, don't reject the advice of 
my son Tahir.” Burhan awoke full of joy. He was surprised to find the 
quilt over *Abdu'l-Oādir's body. The boy's mother and nurse, who were 
also awake, said that, although ’Abdu‘l-Qadir had kept tossing and turning, 
the quilt itself moved with his body. Burhan felt the Prince's pulse and was 
delighted to find that the fever had gone. Thanking God he summoned 
Shah Tahir. The latter thought that the Prince had died during the 
night and that his own life was now in danger. He bade farewell to his 
family and went to the palace. Burhan welcomed him warmly and urged 
the Shah to make him a Shii. Shah Tahir replied that the principal req- 
uirement of the Shi’i sect is devotion to the Prophet’s family (descendants 
from his daughter Fatima) and dissociation from their enemies. He then 
explained the achievements of all the twelve Imāms. Subsequently, the 
King, Prince Husayn, Prince "Abdul, Qadir, and other members of Burhan 
family embraced Shi'ism. 

Shah Tahir prevented Burhan from immediately replacing the names 
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of the first three caliphs with those of the Imams. He asked him instead 
to assemble the 'ulamā' from all the four schools of Sunni jurisprudence in 
order to discover the best aspects ofeach. The *ulamā* met in Shah Tahir’s 
seminary for about six months while they discussed the superiority of their 
respective beliefs. None of the schools could convince the others of its 
truths, however. When Burhan was tired of this incessant wrangling, 
the Shah remarked that the Isnā "Ashari sect was different from all 
the four Sunni schools. Should the King be interested, he continued, 
the books on that faith could be brought to him. Burhan agreed. AShi'i, 
Shaykh Ahmad Najafi was chosen to discuss the superiority of his school 
of law; Shah Tahir supported him. The Sunni ’ulama‘ soon realised that 
the Shah was a Shi'i and they became his enemies. Shah Tahir defeated 
the Sunni 'ulamā* on the basis of their own works in the debate on the 
controversies surrounding Abū Bakr’s caliphate, "Umar's opposition to 
Prophet Muhammad's request for pen and ink on his death-bed and 
Fátima's demand to be given Fadak. Burhan then related the story of 
*Abdu‘l-Qadir’s illness and Prophet Muhammad's commands to him in 
his vision. A large number of Burhan’s courtiers, senior noblemen and 
servants were converted to the Īsnā ’Ashari faith. The names of the first 
three caliphs were replaced with those of the twelve Imams. The white 
royal umbrella given by Sultan Bahadur was dyed green. 

The declaration of Shi’ism as the state religion deeply annoyed Burhan’s 
teacher Mulla Pir Muhammad and the other Sunni *ulamá'. Agitation 
mounted against Shah Tahir. Under Mulla Pir Muhammad's leadership, 
Burhan was deposed and Prince 'Abdu'l-Qadir was raised to the throne. 
An army of about twelve thousand horsemen and foot soldiers rallied 
around Pir Muhammad’s standard. They were unable, however, to defeat 
the small army led by Burhan and Shah Tahir. A considerable number 
of Pir Muhammad’s followers deserted him and joined Burhan. Pir Mu- 
hammad was captured but, in view of his earlier favours, Shah Tahir saved 
his life and he was imprisoned. After about four years, at Shah Tahir’s 
request, he was released and his former office restored to him.** 

Firishta's contemporary Qazi Nüru'llàh Shustari also relates this story 
but, according to him, Burhan saw only "Ali in his vision." Sayyid Ali 
Tabataba‘i gives another version in which 'Abdu'l-Qàdir's illness is not 
mentioned. He claims that Shah Tahir had been practising tagiyya. Altho- 
ugh he did not disclose his faith, he invariably presented Imamiyya argu- 
ments in discussions with the Sunni ’ulama‘. Finally Burhan Nizām Shah 
discovered that Shah Tahir was not a Sunni and, guaranteeing him the safe- 
ty of his life, urged him to reveal his religion. Shah Tahir discussed the 
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superiority of the twelve Imams on the basis of the Tathir verse and 
the need to recognizing the Lord of the Age. Among the Sunni works the 
Shah quoted Taftazani to strengthen his arguments. Burhan Shah was 
highly impressed with these arguments based on standard Sunni works 
and became convinced that Shi'ism was the best faith. When he went 
to bed that night, Burhàn had a vision of the Prophet Muhammad with 
Imāms 'Ali, Hasan and Husayn and Muhammad Bāgir. He saw the 
Prophet give orders to Imam Muhammad Bāgir which were then imple- 
mented by Shah Tahir. Imam Muhammad Bāgir told Burhan that 
Prophet Muhammad wanted him to comply with Shah Tahir’s instruc- 
tions and to be steadfast in his love for the holy Ahl-i Bayt. When Burhan 
got up the next morning he prostrated himself before God to thank him 
for allowing him to sight Prophet Muhammad in his vision. After per- 
forming his prayers he summoned Shah Tahir. It so happened that the 
Shah had also seen a similar vision. Burhan related his story to Shah 
Tahir and confirmed that no doubts remained in his mind regarding the 
truth of the faith of the Ahli Bayt. At Burhan's request Shah Tahir 
engaged the Sunni 'ulamā* in polemical discussions and defeated them.®® 

Shi'is interpreted Shah Tahir’s vision as conclusive proof of the superiority 
of their faith. The pious Sunnis did not dispute the authenticity of the 
vision itself but interpreted it differently. According to Shah ’Abdu‘l- 
"Aziz (1159-1239/1746-1824) the Prophet Muhammad meant “that since 
his son was cured he should not pay attention to Tāhir's words. However, 
as Burhan Shàh's mind was overwhelmed by Shah Tāhir's message, he 
instantly misunderstood the Prophet's communication and jumped to the 
conclusion that he had been ordered to drink wine (i. e. to become a Shi'i), 
although he was prohibited by the Prophet from doing so.” 

Shah 'Abdu'l-Aziz's brother, Shah Raffu‘d-Din (1163:1233/1749-50- 
1818), based his arguments on the Prophet's tradition which stated that 
anyone who had a vision of the Prophet actually saw him, for Satan could 
not assume the Prophet's form. However, Shah Rafi’u‘d-Din added, the 
above hadis did not mean that Satan could not impersonate him. The 
hadis, according to Shah Rafi’u‘d-Din, could be interpreted in three 
different ways. Some authorities were of the opinion that Satan could not 
assume the Prophet’s form as it was on his deathbed. Others considered 
that Satan could not assume the Prophet’s form as it was during his tenure 
of prophethood. The third view was even more general stating that Satan 
could not imitate the Prophet’s appearance as it was during his entire life. 
However, according to the Shah, the scholars believed that no form seen 
in a vision could be truly identified as the Prophet's form and on that basis 
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the vision could not be treated as valid. Shah Rafi’u‘d-Din also added that 
“the correct traditions of the Prophet were those which had been heard 
directly from him by reliable persons and had been retold from generation 
to generation during their lifetime. In the case of Burhan Nizam Shah, 
Satan, knowing that the Sultan’s son was about to recover, impersonated 
the Prophet and misled the king.” 

Shah 'Abdu'l-Qàdir (1167-1228/1753-4-1813), Shah *Abdu‘l-’Aziz’s 
third brother, claimed “that the Prophet had asked Burhan Nizām Shah 
to act according to Shah Tāhir's instructions but he was not asked by the 
Prophet to act according to Shah Tahir’s will. Tahir had asked Burhan to 
accept the faith of the twelve Imāms which the Sunnis accepted as a true 
religion. The Sunnis follow the rules of the twelve Imams in their prayers 
and sūfi exercises and many sūfi orders trace their origin from them. By 
adopting the rules of the twelve Imams, the Prophet meant to urge Burhan 
to follow the sūfi path which combines worship with inner light, rather 
than become Shī'i.”% l 

Be that as it may, Burhan was converted to Shi’ism by the careful and 
cautious handling of the situation by Shah Tahir and by the Shāh's remar- 
kable debating skill. After Burhān's conversion, Shah Tahir assembled a 
galaxy of Shī'i intellectuals from many different countries including, 
Gujarat and Agra, to strengthen Shi'ism in Ahmadnagar. Among the 
scholars who migrated to Ahmadnagar were Shah Hasan Injü, Mulla 
Shih Muhammad Nishapari, Mulla 'Ali Gul Astarabadi, Mulla Rustam 
Jūzjānī, Mulla "AN Mazandarani, Ayyüb Abu‘l Barka, Mulla ’Azizu‘llah 
Gilani, and Mulla Muhammad Imami Astarābādī. Shah Tāhir's brother, 
Shah Ja’far also moved to Ahmadnagar. Sayyid Hasan of Medina who 
was well-known for his piety arrived as well. Burhan Shah made him his 
son-in-law and offered him some lucrative igtā'. Shah Tahir often remitted 
money to Karbala and Najaf for the pilgrims and deserving people there. 
The stipends earlier granted to Sunnis were transferred to Shi'is. Langar 
Duwāzdah Imam, a centre for free distribution of food to poors in the name 
of twelve Imàms was established. Several villages were assigned for its 
maintenance.?! 

In 942/1535 Burhan Nizām Shah sent Khwurshāh bin Qubad al- 
Husayni, a relative of Shah Tahir, as an ambassador to Shah Tahmāsp 
who received him at Oāzwīn. Shah Tahmāsp wrote a separate letter 
to Shah Tahir in appreciation of his efforts to propagate Shi'ism and 
assured him of his co-operation. At Shah Tahir’s request, Burhan Nizam 
Shah sent the Shāh's son, Shah Haydar, to the Iranian court. The ex- 
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change of embassies strengthened their friendship and cordial relations 
developed between the Safawid and the Nizām Shāhis, boosting the image 
of the dynasty among the other Deccan Sultans.” 

In 949/1542-43, Shah Tāhir's diplomatic manoeuverings alienated 
Ibrāhim *Ādil Shah from his Shf'i vizier, Asad Khan of Belgam. Burhan 
Nizam Shah then seized Sholapur but was, however, unable to retain it. 
In 950/1543-44, Shah Tahir visited the Qutb Shahi court at Golkonda to 
congratulate Jamshid Qutb Shah on his accession to the throne. 

In 956/1549, Shah Tahir died. His body was transferred to Karbala 
and buried near the tomb of Imam Husayn. He left four sons and three 
daughters. Of his four sons, Shah Haydar was born before his immigra- 
tion to the Deccan and the rest were born there. After his return from 
Shah Tahmāsp's court, Shah Haydar succeeded his father as a minister.?9 

Shah Tahir was expert in Qur‘anic exegesis, hadis, fiqh, principles of 
fiqh, mathematics, science, philosophy, ramal and Jafar. He wrote excellent 
prose and poetry. He compiled Shark Bab Hadi *Ashr (kalām), Sharh Jæ- 
Sariyya (Fiqh Imāmiyya), Hashiya (Commentary) on the Tafsir Bayzawi, 
Hāshiya (Commentary) on Sharh Ishārāt, Mahakimāt, Commentary on the 
Almagest, Commentaries on the Ilākiyāt section of the Shi à, Mutawwal, 
Gulshan-t Raz and Tuhfa-i Shahi and Sharh (a. commentary) on the Tahzib 
al-Usūl. A treatise entitled the Risāla-i Pāliki was written by him during 
a journey on a palanquin (paliki) in India. He was also the author of a 
Persian treatise on the Day of Judgement.” Although none of these 
works survives, they were famous in his own time. Some of the diplomatic 
letters he wrote were collected in a book called the Insha-i Tahir of which 
manuscript copies. are available in several libraries. He also wrote a 
Fath-nàma comprising an account of the conquest of Sholapur by Burhan 
Nizam Shah. The only known manuscript exists in the Khuda Bakhsh 
Library, Bankipur, Patna.95 

Burhan appointed a Shi'i, Qasim Beg Hakim and a Hindu, Büpa 
Rao, to Shah Tāhir's posts in the government. Shah Tàhir's brother, 
Shah Ja’far, was also involved in the administration. Burhan Shah died 
in 961/1553. His body was buried near the tomb of Nizim Ahmad Shah 
in the Rawza Gardens. After a short time the bones of both were trans- 
ferred to Karbala and buried near Imam Husayn’s tomb.% 

Burhan was succeeded by his eldest son, Husayn Nizam Shah (961- 
972/1553-1565). His brother,’Abdu‘l-Qadir, with Dakhini support, fought 
a war of succession against him. The foreigners and Habashis helped 
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Husayn Nizim Shah and he was victorious. The khutba was recited in 
the name of the twelve Imāms?”. During his reign the Deccan Muslim 
sultans realised the futility of internecine wars and, as mentioned earlier, 
their remarkable alliance was crowned with the victory of Banihatti near 
Talikota in 972/1565.° This success was a feather in the cap of the diplo- 
macy of Shi'i intellectuals. 

Husayn Nizām died shortly after this victory in Zu'lqa'da 972]June 
1565. His son Murtaza Nizām Shah (972-995/1565-1586) then came to 
the throne. During his reign, Shi'ism reached its peak. The Sayyids and 
the devotees of the Prophet's Ahl-i Bayt were accorded great respect and 
patronage and more villages were added to the grants to them and the 
"lamā. In 982/1574 Murtaza Nizām Shah conquered Berar and anne- 
xed it to his kingdom. From the middle of his reign, however, Akbar's 
policy of forcing the Deccan rulers to accept him as the paramount power, 
caused Ahmadnagar immeasurable difficulties. As well as this, the conflict 
between the Dakhinis and the foreign immigrants had by now assumed 
serious proportions. Murtaza was unable to handle the situation. In 
Rajab 996/May-June 1588, his son Husayn imprisoned Murtaz and put 
him to death. His last rites were performed according to Shf'ī rules. He 
was buried in the Rawza Gardens but a few years later his bones also 
were transferred to Karbalā. The Sultan's peshwā (prime minister), 
Shah Jamālu'd-Dīn was very generous and large-heartedly strove to 
satisfy the needy.'% 

Husayn Nizām Shah II could not crush the scramble between the 
Deccanis and foreigners to gain supremacy. Jamal Khan Mahdawi, the 
leader of the Dakhinis and Habashis killed Husayn in Jumāda I 997/March 
1589 and placed Isma’il son of Burhan Nizām Shah II on the throne. 
Jamal Khan and Yāgūt Khan Habashi raised the cry of revenge on the 
foreigners. Their supporters forcibly entered the Ahmadngar fort and 
slaughtered about 300 foreign immigrants. Possibly all of them were 
Shi'is; many of them were eminent scholars and poets. Next morning 
Jamal Khan marched into the fort with his men and disposed of the sur- 
vivors. About 1,000 foreigners in Ahmadnagar and the surrounding towns 
were also killed. Only a few immigrants, those who were friends of the 
Dakhinis and Habashis, were spared. 

Jamal Khan appointed Mahdawi tutors to Ismail. The names of the 
twelve Imāms were dropped from the khutba and the Mahdawi faith 
became the state religion. Mahdawis from other parts of India migrated 
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to Ahmadnagar. Jamal Khan awarded the senior government positions 
to those who followed the state religion. The 300 remaining migrants 
were expelled from Ahmadnagar. Among them was the historian Firishta 
who arrived in Bijapur on 19 Safar 998/18 December 1589. 

The revolution in Ahmadnagar prompted Akbar to send Burhan Nizam 
Shah, who had taken refuge in his (Akbar’s) court during the reign of his 
brother Murtaza Nizām Shah, to Ahmadnagar to seize the throne. Bur- 
han, however, told the Mughal Emperor that he preferred to enter the 
Deccan without a supporting Mughal army. Akbar approved of his 
decision and ordered Raja ’Ali Khan of Khandesh to help Burhan, In 
999/1591, the allies killed Jamal and defeated the Mahdawi army. Isma’il 
was deposed by Burhan Nizām Shah II (999-1002/1591-93) who ascended 
the throne himself. The Mahdawi faith was abolished and a considerable 
number of its followers were killed. The Shi'i religion was again restored 
and a number of immigrants, who had been expelled previously, 
returned to Ahmadnagar. The Shī'is, however, were unable to regain 
their former powerful position A0 When Fayzi visited Burhanpur in 1591 
he was told that the Shi'i immigrants there were from Jabali 'Amil, Najaf 
and Karbalà but they were not the dominant group. The Dakhinis, who 
comprised both Sunnis and Shi'is, ruled over the country.192 The Habashi 
rise to power had started. 

The reigns of Burhān Nizām Shāh's successors were marked by the 
struggle for supremacy between the Dakhinis and the Habashīs. Chand 
Bibi’s desperate efforts to unite the two warring factions were not crowned 
with much success. Although she heroically defended Ahmadnagar when 
the Mughal army besieged it, she was killed by the Dakhinis in Muharram 
1009/July 1600. 

From 1600 to his death in 1626, the Habashi leader Malik Ambar 
dominated the political, military and administrative life of Ahmadnagar. 
Ten years later the state was annexed by the Mughals to their empire. 
The four sultans who ruled after Burhān Nizām Shah II were probably 
Shī'is, although apparently the khutba was not recited in the names of the 
twelve Imams. 


The Outb-Shahis 

The founder of the Qutb-Shahi dynasty, Sultan Quli, was born at 
Sādābād (Hamadan). He belonged to the Shri Turkomān tribes called 
Oarà Qoyünlü whose emblem was black sheep. They originated around 
Lakes Van and Urmia in northern Iran and then spread to Āzarbayjān 
and Anatolia. The Qutb-Shahi genealogy was written by the fourth ruler 


101 Gulshan-i Ibráhimi, pp. 150-52 3 Burhān-i ma‘asir, pp. 578-92. 
102 Inshā-i Fayzi, p. 143. 


Shis in the Deccan 293 


Muhammad Qutb-Shah himself, on the fly-leaf of the Kanzu‘l-lughat. This 
book, in the Sir Salar Jang Museum, Hyderabad, gives the following details: 


“Muhammad Qutb-Shah bin Mirzi Muhammad Amin bin (Ibrahim) 
Qutb-Shah bin Sultan Quli Qutbu‘l-Mulk bin Uways-Quli, bin Pir- 
Quli, bin Alwand Beg, bin Mirza Sikandar, bin Yüsuf bin Qara 
Muhammad Turkoman.” 


Qarà Muhammad succeeded in establishing his rule over Armenia and 
Azarbayjan, but, although his son Qara Yüsuf fought ceaselessly against 
Timür's inroads into northern Iran, he ultimately lost and had to flee to 
Egypt. After Timür's death in 807/1405, however, Qara Yüsuf returned 
to his homeland and re-established his control over Azarbayjan, Hamadan, 
Oāzwīn and Isfahan. In 823/1420 he died and was succeeded by Mirza 
Iskandar (823-841/1420-1438), entitled Iskandar Sani (Alexander IT). 
Although Iskandar was assassinated by his son Kayqubád, the throne was 
actually seized by his uncle Jahan Shah (841-872/1438-1467). After the 
death of the Timürid prince Mirzà Shah Rukh (807-850/1405-1447), 
Jahan Shah established his rule over Iraq, Fars, Kirman and even Oman. 
He subsequently invaded Diyārbakr, belonging to the Aq Qoyünlü ruler, 
Üzün Hasan, but he was defeated and killed. His son Hasan 'Ali was 
unable to rally the support of the Qará Qoyünlü tribes and was killed in 
873/1468. The Aq Opyūnlū now became the rulers of eastern Anatolia 
and Azarbayjan as well as Diyarbakr. The remnants of Jahàn Shah’s 
empire were seized by the Timiirids and other tribal leaders. 

During his lifetime, Jahan Shah was very kind to his nephews. He gave 
Hamadan to Iskandar’s son, Alwand, and married his grand-daughter to 
Alwand’s son Pir Quli Beg. The latter married his son Uways Quli to 
Maryam Khātūn, the daughter of the leading 'àlim in the region, Malik 
Salih. Malik Salih named Maryam’s son, Sultan Quli. The Aq Qoyünlü 
ruler, Üzün Hasan (857-882/1453-1478) and his son Khalil (882/1478) 
allowed Pir Quli and Uways Quli to continue ruling Hamadān but Khalil’s 
successor Ya'qüb (883-896/1478-1490) became their inveterate enemy. He 
was alarmed by the talents of Sultan Quli, although he was only a boy of 
twelve. In the interests of Sultan Quli's safety, therefore, Uways Quli 
sent him with his uncle Allah Quli to India. On their way the party met 
the great Ni’matu‘llahi sūft, Shah Nūru*d-Dīn Ni'matu'llàh Sani who was 
married to Jahan Shāh's daughter. The sift blessed Sultan Quli and 
encouraged him to proceed to India. The party reached Bidar, which 
was already a rendezvous for the followers of the Ni'matu'llāhi sift order 
and other talented men from overseas. Sultan Quli settled down there 
while his uncle Allah Quli returned to Iran. Sultan Quli’s rise to power 
was helped by the ascendancy of Mahmiid Gawan in the region. After 
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Mahmiid’s execution in April 1481 and Sultan Muhammad’s death a year 
later, Sultan Quli became a strong supporter of the new ruler Sultan 
Shihábu'd-Din Mahmūd. Sultān Quli defeated the unruly Telingana 
chiefs and was awarded a senior position by the new Sultan and the title 
*Khawās Khan.” His prestige and power even further enhanced when he 
foiled the Dakhini and Habashi (Ethiopian) conspiracy to assassinate the 
Sultan. Then Sultan Quli marched against Bahadur Gilani, the commander 
(tkānedār) of Goa, who had'not only seized the entire Konkan coastline 
up to Dabol, but had penetrated into the Gujarati territory of Chawl and 
Mahaim on the western coast. During this war, Qutbu*I-Mulk, the governor 
of Telingana was killed and the Sultan conferred his title on Sultan Quli. 
Under the new Qutbu‘l-Mulk’s command the royal army gained resound- 
ing successes. In Safar 900/November 1494, Bahadur was killed by Outbu'l- 
Mulk’s forces comprising troops from Gilān, Mazandaran and Khurāsān. 
The grateful Sultan conferred the title “Amiru‘l-Umara” on him and made 
him governor (tarafdar) of 'Telingana in 901/1496.103 

Despite his new appointment, Qutbu‘l-Mulk did not formally declare 
himself independent. In 924/1518, he built a Jami? (congregational) 
mosque near the Bala Hisar. The inscription on black basalt over the 
gateway refers to Mahmüd Shah as the “King” and prayers are offered 
for the perpetuity of his kingdom and sovereignty. His own name is men- 
tioned only as its builder. According to some authorities OQutbu'l-Mulk 
declared himself independent after Mahmüd's death in 924/1518. 'This, 
however, is also not true. The epitaph on his tomb indicates that he had 
not assumed any royal titles when he died in Jumāda II 950/September 
1543. It says: l 


“The occupant of this praiseworthy shrine, is blessed Malik, the felici- 
tous, the martyr, the warrior for God’s cause and the fighter in God’s 
path, Malik Sultan Quli entitled Qutbu‘l-Mulk, known as Barhā (great) 
Malik.”105 


A declaration of independence was, in fact, only a formality. Neither 
Mahmiid nor his four successors, had the power to assert their sovereignty 
over Qutbu'l-Mulk or their other governors. Nevertheless Qutbu‘l-Mulk 
had the khutba read in the names of the twelve Imāms. He is said to have 
taken a vow to God to promote the faith of the followers of the twelve 
Imàms in the regions where he gained control. Sadr-i Jahan, the author of 
Marghūbvl-Oylūb quotes Qutbu‘l-Mulk as saying: 

103 Anonymous, Tarikh-i Outb-Shākī, ‘Ethe’ I, no. 456, ff. 30b-38a. 
104 Sayyid 'Ali Asghar Bilgarāmi Asafjahi, Landmarks of the Deccan, Hyderabad-Deccan 
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“I also swore by the Prophet and his descendant Ally, that if I ever 
succeeded in establishing my independence, I would promote the faith 
of the followers of the twelve Imams, in parts where the banners of the 
faithful had never before waved; but let it not be supposed that I took 
up the idea from Shah Ismael of Persia, for be itknown I before professed 
the religion of the twelve (on whom be the peace of God!) from the period 
of the reign of Sooltan. Yakoob, as being the faith of my ancestors. Here 
am I nearly arrived at the age of a hundred years, most of which time 
has been spent in disseminating the principles“of the true faith; and I 
now wish to retire from the world, and to spend the last few days which 
remain in prayer.”'% 


He gave senior appointments to the members of his own tribe and relations 

but he did not forget the patronage he had received from Sultan Mahmüd 

and sent suitable gifts and money to him each month. When the news of 

Shah Ismā'il's accession to the throne of Iran was received, Qutbu‘l-Mulk 

placed the Shah’s name before his own in the khutba. The Shah had not 

only carved out a great empire but was descended from the spiritual guide 
of Qutbu‘l-Mulk’s own ancestors. 

Qutbu'l-Mulk exhibited far-sighted statesmanship in consolidating his 
power. He transformed the Bahmani province of Telingana, which 
extended merely from Golkonda to Warangal, into the impressive Qutb- 
Shahi kingdom. His neighbours such as Purushottom of Orissa, Krishna- 
devaraya of Vijayanagara, Shitab Khan of Warangal (the old Kakatiya 
capital), Burhan Nizámu'l-Mulk of Ahmadnagar and Ismā'il "Adil Shah 
of Bijapur were also strong rulers and untiring warriors. Qutbu'l-Mulk 
. did not, therefore, plunge himself immediately into war but spent the early 
years of his governorship in consolidating his resources and administration, 
He strengthened the ramparts and gates of the ancient fort and constructed 
the Jami’ mosque, the royal palace and other buildings. Now only parts 
of the five-kilometre four walls, eight great gates and eighty-seven bastions 
survive, but they are the embodiment of Qutb Shāh's vision of a ruler. 

Once his defences were secured, Qutbu'l-Mulk involved himself in 
incessant warfare to crush the expansionist designs of Orissa from the 
north-east, Vijayanagara from the south and both his other Shi'i and Sunni 
neighbours. First, the Godavari-Krishna Doāb right up to Masulipatam, 
which included some formidable forts, was absorbed into the nascent 
Qutb-Shahi kingdom. He even marched against the Shi'i Bijāpūri king- 
dom at the invitation of the Bahmani Sultans but his presence inevitably 
brought reconciliation and peace. Towards the end of his reign he received 
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a visit from Shah Tahir who came as an ambassador from Burhan Nizam 
Shah. Shah Tahir was feted with a royal reception commensurate with 
his dignity as a Shi'ī "âlim. Shah Tahir persuaded Qutbu'l-Mulk to develop 
friendly relations with Burhan Nizàm Shah. Consequently Qutbu‘l-Mulk 
placed 5,000 armed soldiers at Burhān's disposal to help him seize Shola- 
pur from Ibrahim "Adil Shah of Bijapur. Shah Tahir had already succee- 
ded in convincing ’Ali Barid of Bidar of the advantages of surrendering 
Medak a veritable bone of contention between the two kingdoms to Qutbu‘l 
Mulk. When Shah Tahir left, Qutbu'l-Mulk gave him 20,000 huns as a 
farewell present. Shah Tahir must have offered Qutbu‘l-Mulk some advice . 
on strengthening Shf'ism in Golkonda but no literary evidence on the 
subject is available. 

After attaining the age of ninety lunar years, Outbu'l-Mulk returned 
to reorganizing his administration and beautifying his capital with mosques, 
palaces and gardens. In Jumada I 950/August 1543, he ordered his 
architects to alter the principal mosque in Golkonda so that he could have 
private access. One day when he was personally giving instructions to the 
builders, his handkerchief, embroidered with the names of the twelve 
Imàms fell from his hands. He was most upset at this incident and, post- 
poning the alterations till the next day, returned to the mosque. On 2 
Jumāda II 950/2 September 1543, he was assassinated while kneeling at 
prayers in the mosque. It was believed that his third son Yar Quli Jams- 
hid Khan had instigated this evil deed. Jamshid had been imprisoned by 
his father in a dungeon in the Golkonda fort for conspiring against his 
elder brother Qutbu‘d-Din whom Qutbu‘l-Mulk had nominated as his 
successor. 107 

During Qutbu‘l-Mulk’s reign many eminent Shi’i ’ulama‘ seem to have 
moved from Iran to Golkonda. Besides the khutba in the name of the twelve 
Imàms, the inscriptions on the mosques and on other monuments erected 
| by him were Shi'i. For example an inscription dated 927/1520-21 on the 
Jami’ Masjid by the calligraphist 'Abdu'l-Kartm near the Bala Hisar 
entrance gate of the Golkonda fort contains the Shii credo (kalima), 
“There is no God but Allah, Muhammad is Allah’s messenger and 'Ali 
is Allah’s friend.””9$ Qutbu‘l-Mulk had constructed his own imposing 
mausoleum. The inscription on the highly polished black basalt fixed to 
his tomb is engraved with the following Su darūd (benediction) : 


“O God, bless the chosen Muhammad, the Murtuzā (agreeable) "Ab, 
the chaste Fātima, the two offsprings Hasan and Husayn and bless 


107 Tarikh-t Muhammad Quth Shah, ff. 922-93a; Gulshan-i Ibrāhīmī, Yl, pp. 167-68; H. K. 
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Zainil "Ibàd (the ornament of holy persons) "Ali, the Bāgir (learned) 
Muhammad, the Sādig (truthful) Ja'far, the Kazim (forbearing) Misa, 
the Riza‘ (submissive) 'Ali, the Tagi (pious) Muhammad, the Naqi 
(pure) "AR, the virtuous Hasan ' Askari, and bless the standing proof, 
(of God) the worthy son, the noble leader, the expected, the victorious 
Muhammad Mahdi, the Lord of the time, the vicegerent of God, the 
manifestation of the faith, the lord of mankind and genii, May God's 
blessing and peace be upon him and upon them all. In the year 950 
(A. H.) 1% 


Following the Shi'i custom, Outbu'l-Mulk also built a mortuary bath 
for washing the corpses of members of the royal family, It was a fine speci- 
men of the Turco-Iranian bath, comprising a number of cisterns for hot 
and cold water, with pipes made of mortar for carrying the water. A ` 
similar mortuary bath was built inside the Bala Hisar gateway. According 
to H. K. Sherwani: 


“Perhaps the most remarkable thing about these hammams is the circular 
platform in the centre of both with twelve beautifully inlaid patterned 
waves jutting out from the centre, reminding one of the twelve imams 
of the Shi'ite creed, 119 


Qutbu‘l-Mulk’s son and successor, Jamshid (950-957/1543-1550), was 
not as popular as his father. On his orders, his brother Qutbu‘d-Din was 
blinded and he died some years later in prison. His youngest brother 
Ibrahim, fled to Vijayanagara, where, for political reasons, Ramaraja 
offered him hospitality and protection. 

Jamshid first made an alliance with the rulers of Ahmadnagar and 
Berar but it did not last long. He then magnanimously helped 'Ali Barid 
to regain his throne, thereby raising Golkonda’s prestige among the 
neighbouring kings. His reign was cut short by cancer of the back and he 
spent his last two years, although prostrated by the disease, reorganising 
both the central and local administration. Jamshid gave the Trani 
immigrants senior posts but he did not ignore the local talented Hindus. 
He was fond of poetry and generously patronised the poets. He himself 
wrote conventional poetry in Persian. He died in 957/1550, leaving an 
infant son Subhin. This paved the way for the accession of Ibrahim 
(957-988/1550-1580) to the throne. Initially Ibrahim was not particularly 
interested in extending the boundary of Telingana although this was not 
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out of cowardice. He made an alliance with Ahmadnagar instead and, 
in 970/1563, married Husayn Nizām Shāh's daughter Jamal Bibi. 
When the victorious alliance between Ahmadnagar, Bijapur, Golkonda 
and Bidar against Vijayanagara broke up, Ibrahim, like the Sultans of 
Ahmadnagar and Bijapur, embarked on annexing new territories. His 
most remarkable victories were the conquest of Rajahmunderi and 
southern Orissa. 

Ibráhim's reign saw the flowering of Shi'i talent in Golkonda. The most 
prominent Shi'i was his prime-minister, Mustafa Khan Ardistani, who 
very effectively controlled the administration during Jamshid's last days. 
When Jamshid died, Mustafa invited Ibrahim to return to Golkonda 
and seize the throne. Ibrahim entrusted Mustafa with the most delicate 
missions. Before the Muslim alliance against Vijayanagara was formed, 
it was Mustafa who negotiated the peace settlement with Rāmarāja in 
which Golkonda was forced to cede such important forts as Kondapalli 
and Mustafanagar to him. Mustafā's subsequent resentment against 
Rāmarāja strengthened his resolve to form a strong alliance against Vijaya- 
nagara. Mustafa’s shuttle diplomacy between the courts of Husayn Nizim - 
Shah of Ahmadnagar and "Ali ’Adil Shah of Bijapur affected a reconcilia- 
tion between the two antagonists who now joined forces against Rāmarāja. 
After defeating Vijayanagara at the battlefield of Banihatti (Talikota) 
in January 1565, Ibrahim sent Mustafa to seize Raichur (Mysore) 
and Mudgal (in Raichur, Mysore) in the Krishna-Tungabhadra Doāb, 
although the allies had previously agreed to transfer it to "Ali "Ad 
Shah. Mustafa surrendered the forts to Bijapur, however, without consult- 
ing either Ibrahim or Husayn Nizām Shah. The Sultan was very angry 
but took no drastic action against him. Mustafa was merely ordered to 
leave for Mecca and the holy Shi'i shrines in Iraq and Iran where he 
had indicated a wish to retire. He was allowed to take the vast quantities 
of gold and property he had amassed with him. Mustafa obtained a passport 
for Mecca but did not go there however. He went to "Ali *Adil’s court 
instead where he was warmly welcomed. Ibráhim razed Mustafa's mansion 
to the ground but ’Ali "Adil Shah gave him a palace to live in. The Bījāpūri 
Sultan had complete confidence in Mustafa Khan. He gave him his signet 
ring and contemporary rulers sent letters and presents directly to him. 
Mustafa Khan was killed, however, during the changes in government 
following *Ali 'Ādil Shāh's death. 

Besides warfare and diplomacy, Mustafa Khan was greatly interested 
in architecture. The battlements and gates of Golkonda, which form a 
circumference of 8,000 yards, were completed under his supervision. Its 
imposing gateway, called Makka Darwaza (Mecca Gateway), was finished 
in 967/1559. The inscription, 14 metres long and .30 metre wide, is most 
graceful and artistic. It reads: 
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“fn the name of God, who made the word of His unity an impregnable 
fort, the gates of which have been opened to us through His mercy, and 
whoever entereth therein shall be safe; and blessings be upon Mustafa, 
in whose person the forts and defences of prophecy have been completed, 
and he is the town of learning and AR is the gate of the town and upon 
his descendants through whom the towers of vicegerency and religious 
leaderships have arisen, and upon his friends the custodians of the 
qualities of truth and integrity. After that, this gate which is of fortune 
and fort of felicity was, verily, built during the days of the administra- 
tion of the greatest of sovereigns, and the noblest of kings who is an 
invincible hero on sea and land, the opener of the gates of benevolence 
to all creatures, the elevator of the edifice of the law prescribed by the 
Chief of Apostles, the builder of state and religion, the shadow of God 
in the world, the namesake of Khalilu‘llah (the Friend of God) (Prophet 
Ibráhim), Humāyooni A'zam Qutbshah, may the forts of his sovereignty 
ever remain safe from trembling and the towers of his kingdom from the 
clefts of change and alteration! By the noble efforts of the pillar of his 
powerful empire, and the prop of his bright kingdom, the collector of 
books and the disperser of armies, whoss qualities and pedigree are 
related to Mazharu‘l ’Aja‘ib (the manifestation of wonders in mankind) 
'Ali, better-known among the people by the name of Kaméalu‘ddin 
Husayn and entitled Mustafa Khàn on account of his high rank, may 
God accept his efforts and mitigate his misfortune! In the months of the 
year 967 A. H. (1559 A. D.) written by Muhammad of Isphahán."!? 


Mustafa's position of Mir Jumla in Golkonda was given to Shah Mir 
Tabātabā'i whose original name was Mir Shah Tagi. He was an eminent 
scholar, a brilliant orator and an indefatigable general. He controlled 
both the military and civil administration. He was also frequently sent on 
delicate diplomatic missions which he negotiated successfully. In 987/1579 
he captured the formidable Konadvedu fort which Ramaraja’s nephew 
Timmaraja had been valiantly defending with an army 30,000 strong. 
Golkonda's other eminent generals, such as Amir 'Imàadu'd-Din Shirazi, 
entitled Haydaru‘l-Mulk, had failed to breach the defences but Shàh Mir 
surrounded the fort with selected troops from the royal body-guard and 
captured it after bombarding it heavily with the Haydari and Husayni 
cannons. 

After "Ali 'Adil's death Shah Mir was also successful in the face of an 
even more serious challenge. Murtaza Nizam Shah of Ahmadnagar 
invaded Bidar but the tables were turned on him when Bijapur came to 
Bidar's assistance. The victorious allies now penetrated into Ahmadnagar 
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territory. Shah Mir rushed to Murtazā?s rescue. Although the Bijāpūris lost 
the battle on open ground, Naldurg was still stoutly defended. Shàh Mir's 
troops fought bravely but could not breach the walls of the fort. Ibrahim 
Qutb Shah of Golkonda sent reinforcements under a leading general 
Zaynu‘l and he re-captured many border forts which the Bījāpūrīs had 
taken from the Qutb-Shahis. When the fall of Naldurg was imminent, 
the Bijāpūri commanders opened negotations with Sayyid Murtazā, the 
commander of Ahmadnagar, promising that they would make his friend 
Shāh Abu'l Hasan, Shāh Tāhir's son, the peshwa of Bijapur if Murtaza 
declared war against Golkonda. The news leaked out, however, and 
Shah Mir’s diplomatic handling of the situation foiled the conspiracy. 
The Ahmadnagar and Golkonda forces spread out into Bijapur territory 
and conquered several strategic forts. The armies invited Ibrahim Qutb 
Shah to personally command the take-over of Naldurg but he died in 
April 1580.113 


Ibráhim was essentially a man of peace and his efforts were directed 
mainly to reforming the internal administration. During his stay in Vijaya- 
nagara, he had developed an interest in the Telugu language and the 
Telugu poets basked under the sunshine of Ibráhim's patronage. Their 
close association with the Persian poets in Golkonda accelerated the 
development of the Dakhini dialect. 

The court language was, however, Persian and Qasim Tabasi drafted 
all important letters during [brahim’s reign. His Insha‘ was compiled in 
958/1551. Two letters written to Shah Tahmāsp Safawi of Iran demons- 
trate Ibráhim's respect and devotion to the Safawid Shah. The letters to 
A’dil Shah of Bijapur and Nizām Shah of Ahmadnagar are of considerable 
diplomatic importance. The greater part of the correspondence is addressed 
to Mustafa Khan and Muhtaram Khan. Mustafa Khan’s will directs his 
descendants to send his earthly remains to Karbala. A copy of his passport 
to travel to Mecca is also included. Two letters and a wakdélat-nama from 
Sultan Ibrahim Qutb Shah to Na'tmu'd-Dtn Ni'matufllāh Sani, a descen- 
dant of Shah Ni'matu'llàh Wali in the sixth generation, suggest that the 
great sift was the spiritual guide to the Qutb-Shahis. Other letters to the 
Qutb-Shahis or their grandees confirm the influence of the Ni’matu‘llahi 
Sūfi order in the Qutb Shahi kingdom.114 

At Sultan Ibráhin's request, Mullà Hasan Tiblisi, the author of the . 
Marghübu' I-qulüb wrote a book entitled the Saydiyya in 983/1575-76 on the 
rules for hunting and killing animals under Imamiyya figh. 

Haji Abarqü, who moved to Golkonda before 972]1564-65, was an 
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eminent poet. He lived at Ibrahim Qutb Shah’s court for more than sixteen 
years.48 Many calligraphists also moved from Iran to Golkonda during 
Ibrahim’s reign. Muhammad of Isfahan, Ismail son of ’Arab of Shiraz 
and Tagiu'd-Din Muhammad Salih of Bahrain were the more important 
immigrants in this category. Their presence meant the royal library was 
stocked with selected literary and religious works. Their penmanship is 
responsible for the elegant inscriptions on the monuments of his reign, as 
has already been mentioned. The inscription on Ibrahim’s tomb also 


prominently asserts: e 


“There is no god but God, Muhammad is the apostle of God and 'Ali 
the friend of God (988/1580)." 


There are some lines from Quranic verses and then the following 
prayers: 


“Invoke "AR, the manifestation of wonders, thou wilt find him succour 
in misery. All grief and sorrow will soon disappear, by thy friendship 
(with God) O 'Ali!. O'Ali! O'Ali! Muhammad the prophet of both 
the worlds has said. The true believer is alive in both the worlds. Belie- 
vers do not die, but they move through from one abode to another.”116 


The palace built by him has not survived the ravages of time but its des- 
cription in the Tazkiratu‘l-mulak by Rafi'ufd-Din Shirazi indicates that it 
was an imposing structure. Besides the royal residence it comprised six 
separate suites for royal robes, for tailors and embroiders, for royal body- 
guards, for painters, calligraphists and book binders and for scholars. 
Ibráhim's successor Muhammad Quli Qutb Shah (988-1020/1580-1612), 
who was his third son, was barely twenty at the time of his accession to 
the throne. His brother Husayn aged twenty was a learned scholar and 
Shah Mir had betrothed his daughter to him. When Ibrahim died, 
however, Shah Mir was absent in Naldurg and unable to take any part 
in the selection of the new monarch. Naturally Shah Mir was very disap- 
pointed at Husayn’s defeat but he sent his envoy to condole with Sultan 
Muhammad Quli and to offer congratulations on his accession. Later on 
he returned to Golkonda where he was warmly received by Muhammad 
Quli and confirmed as mir jumla. At Shah Mir's request, Muhammad Quli 
accompanied him to Naldurg to command the siege operation which were 
taking longer than expected. Muhammad Quli arrived there in Ramazan 
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989/October 1581. The allies’ heavy artillery caused several breaches in 
the Naldurg ramparts but the garrison promptly erected a new wall to re- 
place it. On the other hand, when incessant firing demolished a consider- 
able portion of the ramparts, the debris was so immense that the invaders 
could not seize the fort by escalade. Both Naldurg and Bijapur were stoutly 
defended under the direction of ’Ali "Adil Shah’s widow Chand Bibi and 
Shah Tahir’s son, Shah Abu), Hasan. The Mahratta guerrillas of southern 
Bijapur consumed by patriotism, fought bravely and local rivalries were 
forgotten. Muhammad grew bored with the siege which had lasted for 
more than a year. So, assigning the supreme command to Mir Zaynu'l- 
Astarabadi he returned to Golkonda. Zaynu‘l was also given the title 
Mustafa Khan. Shah Mir accompanied his monarch and despite his 
enemies’ backbiting, Muhammad Quli did not ignore his Mir Jumla. 
In 991/1583, Muhammad Quli married Shàh Mir's daughter, who had 
. previously been betrothed to his elder brother Husayn Quli, with great 
festivity and rejoicing. For a month the carnival atmosphere prevailed 
in Golkonda. 

Shah Mir’s enemies did not, however, give up their attempts to over- 
throw him although he was now the Sultan’s father-in-law. They forged 
a letter in his name to the ’Adil-Shahi generals assuring them of the support 
of the foreigners in the Qutb-Shahi army. This letter infuriated the Sultan 
and he immediately imprisoned the Shah. The news of Shah Mir’s deten- 
tion disconcerted the foreigners in the Golkonda army and when the 
Bijapur army swooped down they easily routed the defenders. Some 
months later Shah Mir was sent back to Isfahan but died before reaching 
there. 

Nothing is known about Shah Mir’s daughter. Either she was sent 
away with her father or she led a very lonely life. According to Mughal 
authorities and Firishta, Muhammad Quli had, from his adolescence, 
been passionately in love with a dancing girl named Bhàgmati. After his 
accession, the new Sultan placed one thousand troopers at her disposal 
so that she could visit the court like a grand nobleman. On his marriage 
with Bhagmati, the Sultan was reputed to have founded a town called 
Bhagnagar, which was later known as Hyderabad. The contemporary 
Qutb-Shahi historians do not refer to the Bhagmati episode. Muhammad 
Quili’s Kulliyat (collection of poems) comprises details concerning about 
seventeen of his mistresses but none of them is named Bhàgmati. On the 
basis of the evidence, H. K. Sherwàni considers the Bhagmati legend as 
baseless. Relying on the accounts of the seventeenth century European 
travellers he concludes: 


“Evidently when the population of Golkonda was released from their 
over-population (sic) city consequent on the construction of Purana 
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Pul in 986/1578-9 and came tolivein the new city with gardens and groves 
for miles and miles around, where houses were built in the midst of groves, 
the common people called it Baghnagar or the ‘City of Gardens’ re- 
gardless of the official name of Haidarabad given to the city. This 
Baghnagar became Bhagnagar and even Bhagyanagar at the hands of 
the sarcastic or the romantic among litterateurs, and while the people 
forgot the real origin of the term they remembered the romantic element 
attached: to the story.'!3 


* During Muhammad Quli's reign the threat that the kingdom might be 
annexed to the Mughal empire was, for the first time, seriously felt." How- 
ever, before it was absorbed the Qutb-Shahi dynasty gave a new direction 
to the intellectual history of the Shi'as in India and left an indelible mark 
on the cultural and social life of the Deccan. The pioneer in this move- 
ment was Mir Muhammad Mu‘min Astarabadi, who arrived in Golkonda 
after the accession of Sultan Muhammad Quli Qutb Shah to the throne. 


Mir Muhammad Mu‘min Astarabadi 

Mir Muhammad Mu‘min hailed from the family of the eminent Sayyids 
of Astarabad in Gīlān province. His father was Sayyid. "Ali Sharafu'd-Din 
Samaki and his mother was the sister of the famous *ālim, Amir Fakhru‘d- 
Din Samaki, a distinguished disciple of Mir Ghiyāsu'd-Din Mansür 
Shirazi. Sayyid Mohyiu‘d+Din Oādirī Zor, the author of a biography of 
Mir Muhammad Mu'min, surmises that when the Mir arrived in Gol- 
konda from Iran in 989/1581-82, he must have been at least thirty years 
old. He would have, therefore, been. born around 960/1552-53.120 

Mir Muhammad Mu‘min was educated by his maternal uncle Amir 
Fakhru'd-Din Samaki in the traditional and rational sciences. His distin- 
guished teacher made him a paragon of humility, courtesy and politeness. 
Mir Muhammed Mu‘min perfected his training in hadis under Mawlana 
Sayyid "Ali bin Abi‘l Hasan al-Husayni al-Ibrāhimi al-Müsawi entitled 
Sayyid Niru‘d-Din. Mir Mu‘min then entered Shah Tahmāsp's court 
where he so deeply impressed the Shah with his erudition that he appointed 
him tutor to his son, Prince Haydar Mirza. After the Prince’s death 
during the reign of Shah Ismā'il II (984-985/1576-1578) and the instability 
during the reign of Muhammad Khuda Banda (985-996/1578-1588) Mir 
Muhammad grew disillusioned with court life in Iran. He left Oàzwin, 
the capital of Iran, in 986/1578-79 on a pilgrimage for Mecca. After a 
short stay there and in Medina he arrived in the Deccan. Earlyin Muhar- 


118 Tarikh-i Qutb Shahi, ff. 211a-12b; Qutb Shahi dynasty, p. 348. 
119 Gulshan-i Ibrākīmī, pp. 172-74. 
120 Mohyiu'd-Din Oādirī Zor, Mir Muhammad Mu'min, hayat awr kārnāme, pp. 19-21. 


304 History of Isnà ^ Ashart Shits in India 


ram 989/February 1581 he reached Golkonda. Sultan Ibráhim Qutb 
Shah had already died in Raby II 988/June 1580 and Muhammad Quli 
Qutb Shah had left the capital to direct the Naldurg siege. Although a 
similar new immigrant, Sayyid °Ali-bin ’Azizu‘llah Tabātabāt, the 
author of Burhan-i Ma‘asir, went directly to the battle-front, Mir Mu‘min 
preferred to lead the quiet life of a teacher and scholar in Golkonda. He 
soon became famous for his erudition, piety and integrity, however. After 
Shah Mir’s expulsion, Muhammad Quli made Mir Mu‘min his counsellor 
and was deeply impressed with his piety and political acumen. By 993/ 
1585 the Mir had been appointed peshwā by Sultan Muhammad Quli 
Qutb Shàh.!?!t When Firishta extended the history of Muhammad Quli 
Qutb Shah up to 1017/1608-9, the Mir had held the position of wakilu‘s- 
saltanat or prime minister, for the last twenty-five years,122 

The position of peshwa under the Qutb-Shahis was more senior than 
that of mir jumla. The peshwa was next to the Sultan and directed all 
judicial, religious, educational and political policies in the kingdom. 
e To all intents and purposes the position was equivalent to that of 
prime minister. The Qutb-Shahi histories mention one other peshwa 
prior to Mir Mu'min. He was Sultan Quli Qutb Shàh's cousin, Sayf 
Khàn 'Aynu'l-Mulk, who had moved to the Ahmadnagar court during 
Jamshid Quli’s reign. When Jamshid died and Subhàn Quli was raised 
to the throne, his mother had invited Sayf Khàn back to Golkonda and 
had appointed him peshwā. It was only after [brahim Quli's accession 
that Sayf Khàn was relegated to the background and power fell into the 
hands of Mustafa Khan, the mir jumla3 No peshwa was appointed by 
Ibrāhim Quli. The fact that Sultan Muhammad Quli’s peshwa, Mir 
Mu‘min, retained this position until his death during Muhammad Qutb 
Shah’s reign, exhibits the confidence that both Sultans had in him. Mir 
Mu‘min was allowed to enter the palace in his palanquin; other dignitaries 
dismounted at the main door. This exception was later extended to his 
disciple ”Allāmā Shaykh Muhammad ibn Khātūn also and was regarded 
as a rare distinction. 

Mir Muhammad Mu‘min diverted the Sultan's attention from warfare 
and territorial expansion to strengthening the internal administration and 
re-orientating the cultural life of the capital. He was deeply concerned 
at Mughal expansionist designs and believed that only pressure from the 
Shah of Iran could stave off the crisis, He also did all he could to promote 
unity among the Deccan Sultans. Shah ’Abbas Safawi was deeply impres- 
sed with the Mir’s services to the development of Shi'i intellectual and 
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121 'Ali bin Tayfür Bistami, Hadā'igu's-salātin fi kalamwl-khawāgīn, Salar Jàng Ms., 


Shi'is in the Deccan 305 


religious life in the Qutb-Shahi kingdom and watched with interest the 
progress and prosperity of Sultan Muhammad Quli Qutb Shāh.'*t 

Mir Mu‘min did not interfere with the romantic temperament and 
poetic taste of the Sultan who took pride in being poorly educated. Ins- 
tead he persuaded his ruler to channel his talents into integrating Shi'ism 
into the Qutb-Shahi culture. Muhammad Quli's Dakhini poetry, besides 
reflecting his romantic nature, is an anthology of the principal features 
of Shi'i life in the Deccan. 

By the time Muhammad Quli came to the throne, Golkonda was already 
over-populated and the noblemen's gardens, hunting pavilions, rest houses 
and pleasure palaces reached down to the banks of the Musi river. In 
986/1578 Sultan Ibrahim Qutb Shàh had constructed a bridge over the 
river. This had facilitated visits to the grave and monastery of the famous 
mystic Shah Chiragh who had moved from Najaf and settled down near 
the village Chichlam, south of the Musi river in the early years of the 
Qutb-Shahi dynasty. The Sultan decided to found a new town on this 
site. By 999/1590-1, the plans had been prepared under Mir Mu‘min’s 
direction. 

The city was planned on a grid pattern consisting of two main roads, 
running east-west and north-south which intersected at the Charminar 
(Four Minarets) complex. Mir Mu'min had in mind the design of the 
holy city of Mashhad in Iran where Imam Rizā"s tomb is likewise placed 
in the nexus but he seems to have conceived of the novel idea of replacing 
the tomb with the Charminar which is both a religious building and 
a high water mark in Indian architecture! 

The Chārminār was built of lime and stone and decorated with stucco. 
The pinnacles of *alams, about which we will learn in the second volume 
were most prominent. Each side of its square structure is about 9.15 metres. 
The square is framed by four artistic minarets rising to about 49 metres, 
each minaret being sub-divided into four storeys. A double screen of arched 
openings at the top of the roof between the minarets is designed to minimise 
the fatigue caused to the eyes by the height. On the western section of the 
roof is a most elegant mosque with double arches symbolising the five holy 
personalities of Islam, the Prophet, his daughter Fatima, the Prophet’s son- 
in-law ^Ali and the Prophet’s grandsons by Fatima— Hasan and Husayn. 
The mosque’s pointed arches are framed by corresponding cusped arches. 
A tank was built next to the mosque for which water was brought from 
the Jalpalli reservoir. A round pool with a lofty fountain was constructed 
near the Ghārminār. Two elephants and two lions on the fountain pedestal 
sprinkled. the water. They were destroyed by Awrangzib as idols. The 
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Charminar would have met the same fate but it was spared because of the 
mosque. Jean de Thevenot who visited Hyderabad in 1666 says: 


“That which is called the four Towers, is a square building, of which 
each face is ten Fathom broad, and about seven high. It is opened in 
the four sides, by four Arches, four or five Fathom high, and four 
Fathom wide, and every one of these Arches, fronts a Street, of the same 
breadth as the Arch. There are two Galleries in it, one over another, 
and over all a Terrass that serves for a Roof, bordered with a Stone- 
Balcony; and at each corner of that Building, a Decagone Tower 
about ten Fathom high, and each Tower hath four Galleries with little 
Arches on the outside; the whole Building being adorned with Roses 
and Festoons pretty well cut. It is vaulted underneath, and appears 
like a Dome, which has in the inside all round Balisters of Stone, pierced 
and open as the Galleries in the outside, and there are several Doors in 
the Walls to enter at. Under this Dome there is a large Table placed 
upon a Divan, raised seven or eight Foot from the Ground, with steps 
to go up to it. All the Galleries of that Building, serve to make the 
Water mount up, that so being afterwards conveyed to the King's Palace, 
it might reach the highest Apartments. Ni othing in that Town seems so 
lovely as the outside of that Building, and nevertheless it is surrounded 
with ugly shops made of Wood, and covered with Straw, where they 
sell Fruit, which spoils the prospect of it.126 


From the four majestic arches of the Chārminār ran four roads, the 
northern to the Musi river, the southern to Koh-i Tür (now the site of the 
Falaknumā palace), the eastern towards the Bay of Bengal and the western 
to Golkonda. 

Another important religious edifice was the * Ashūr-khāna commenced 
in 1001/1593. In the Deccan the buildings used for the mourning cere- 
monies related to the martyrdom of Imam Husayn and his followers at 
Karbala are known as the *Āshūr-khānas. No contemporary record of 
earlier ’Ashiir-khdnas in the Deccan is available but separate halls must 
have been built from the very establishment of the Shi’i kingdoms there 
for the mourning ceremonies in the first ten days of Muharram. According 
to the Gulzār-i Asafi, Sultan Quli Qutb Shah built an ”Askūr-kkāna in 
the Golkonda fort. Ibrahim Quli Qutb Shah built Langar Duwāzdah 
Imam where food was distributed to propitiate the spirit of the twelve 
Imāms. It is said that in his reign the ahn of Imam Husayn’s helmet 
was received from Bijapur. It was raised there during the first ten days of 


126 S. Sen, Indian travels of Thevenot and Careri, Delhi, 1949, p. 133. 
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Muharram as an 'alem or standard. Ibrahim Quli made the exhibition 
of this na'l an integral part of his Muharram celebrations. The *alams, or 
imitations of Imam Husayn’s standards, were also ceremoniously set up 
in the ’Ashiir-khanas. 

In 1001/1592-93, the Husaynī "Alam was erected at the "Ashür-khàna in 
Golkonda. Its metal pinnacle is shaped like a hand. The five fingers or 
five leaves represented the spirituality and eminence of Prophet Muham- 
mad, ’Ali, Fatima, Hasan and Husayn. The Husayni > Alam still survives. 
In the middle is inscribed the Qur'ànic verse, “And a speedy victory: 
so give the Glad Tidings to the Believers.” Below the verse is the name of 
the ruler, “Ghulam-i "AN (Slave of * Alī) Muhammad Quli Qutb Shah 
1001 Hijri.” On the borders are inscribed the names of Allah, Muhammad, 
Fatima and the twelve Imams. Bilgrami describes the > Ashiir-khana 


thus: 


“The inner hall is the oldest portion of this building. It was built by 
Sultan Muhammad Quli Qutb Shah V, at a cost of Rs. 66,000. It will 
be apparent from the above inscriptions that the construction of this 
building remained current from 1001 A.H. (1592 A.D) to 1005 A.H. 
(1596 A.D.). The name of the reigning sovereign is inscribed on the 
western wall and also on the central niche, but the word Quli has been 
omitted in the latter inscription. The Persian enamel work was executed 
in the last year of the reign of Sultan Muhammad Quli in 1020 A.H. 
(1611 A.D.). Besides this the name and royal titles of Sultan ’Abdu‘llah 
Qutb Shah VII, the grandson of Muhammad Out, have also been 
inscribed in fine ornamental style which indicates that he took a con- 
siderable part in the renovation of this building. He also introduced the 
use of standards in this > Āshūr-khāna during the month of Muharram. 
The addition of outer halls which stand on a range of huge wooden 
colonnades was made during the reign of His Highness Nawab Mir 
Nizam 'Ali Khan Bahadur, Asaf Jah If as will be apparent from 
inscription No. 5. Inscription No. (7) was fixed by Nawāzish 'Ali Khan 
Shaidà, a Mutawalli of this "Ashür-khàna, when the main gate was 
built by him during the reign of Asaf Jah If. In 1250 AH. (1834 
A.D.) Asad, the Superintendent of buildings, restored the decorations 


of the halls.” 
The following inscriptions engraved on Persian enamelled tiles give 


the history of the * Ashür-khána, 


“Help is from God and the success is in view and so give this glad tidings 
to the faithful. The slave of Alī Muhammad Qutb Shah in the year 


1001 (A.H.).” 
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(2) On the Western wall, 

“Throne verse (Qur'àn, Ch. II, verse 256) Abu'l Muzaffar Muhammad 
Quli Qutb Shah, may God keep his Kingdom and suzerainty 1005 
Hijri, (1596 A.D.).” 


(3) On the Western wall, in Tughra style, 

“The places of worship are for God, hence invoke not any other with 
God. In the year 1003 A.H. (1594 A.D.).” i 

(a) “In the name of God, the merciful and compassionate." 

(b) “Say, (O Muhammad). every one acts according to his designs.” 
(c) “Abul Muzaffar Sultan 'Abdu'llàh Qutb Shah.” 

(d) “O God ! O Muhammad ! O ’Ali.” 

(e) “O opener of the gates." 


(4) On the Northern and Southern walls, in Tughra style, 

“The Shiite Durūd.” 

(a) “I have relied on (God) my creator.” 

(b) “Verily, there is no guidance except from God.” 

(c) “The Shr'ite Durūd.” 

(d) *Verily, let enter men, of piety, in paradise and fountains (of 
immortality), with peace." 


(5) On the hall of Western wall, 

"Whereas Nizāmu'l-Mulk of the same dignity as that of Asaf (son of 
Barkhiya, Vazier of Solomon the Prophet) treated this abode with 
reverence, for the sake of (Imam) Husain. 

“This holy abode is attributed to that Imām, whose purification has 
been mentioned in the Qur‘an. 

"The invisible voice thus spoke for its chronogram: Our Asaf Jah 
repaired it” 1178 A.H. (1764 A.D.). 


(6) On wooden panels of Northern and Southern hall, 

*Deliberated for the renovation of the decoration of this edifice, when 
God impressed this in the heart of Asad, the Superintendent (of build- 
ings). During the reign of Asaf Jah II, the King of Deccan. He con- 
structed a non-existent abode of our Imàm 1250 A.H. (1834 A Din 


(7) Over the main entrance gate, 
“The gate of favours of Imam of the upper and lower worlds 1179 
A.-H. (1765 A.D.).”128 


The Jami’ Masjid, or congregational mosque, on which work started 


simultaneously, was completed in 1006 /1597-98. It has a double hall 
about 22 metres by 9.75 metres. The beautiful arches of the hall surmount- 
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ing the majestic row of pillars are very effective. The entrance to the 
mosque facing the road is unusual and the superimposition of a cusped 
arch has made it attractive. Both the naskh and nasta'liq inscriptions on 
the Jami’ mosque are very graceful. 

The most prominent of Mir Muhammad Mu‘min’s religious buildings 
is the cemetery known as the Dà'ira Mir Mu‘min. Initially the Mir 
chose a plot east of the town but later selected the present site near the 
roads leading to the eastern and southern provinces. He bought the land to 
provide a free burial ground for the dead. Half of it was already taken up 
by the grave of Shah Chiragh. Mir Mu'min is said to have sanctified it 
further by mixing soil from Karbala in Iraq with the local soil. There 
was now no need to send corpses to Iraq. At the northern entrance to the 
Da‘ira, were two big caravanserais. A mosque, wells and reservoirs were 
also constructed. Corpse-washers were trained and their descendants 
carried on the trade for many generations. 

By 1012/1603-4 the cemetery was in public use as can be gleaned from 
the epitaphs on the graves of Mir Abū Turāb and Sultan Ahmad which 
are dated 1012/1603-4. A petition dated 5 Ramazān 1160/30 August 
1747 from Mir Muhammad Mu'min's grandson, Sayyid Muhammad, 
shows that about 600,000 to 700,000 eminent Sayyids and mystics from 
both Arabia and non-Arabian countries had already been buried there. 
The epitaphs on the graves include those of several hundred scholars, 
poets and other talented people who had moved, to the Qutb-Shahi capital. 
Among the many famous names is that of Mirza Nüru'd-Din "Ali entitled 
Ni'mat Khan-i "AR (d. 1122/1710), a Shi'1 favourite of Awrangzib and 
an eminent scholar. Some famous Asaf-Jahi ministers and scholars also 
found their permanent resting place there.’ 

Mir Mu‘min’s concern for erecting public buildings is exhibited in the 
Dānvsh-Shifā' (hospital), built under his direction in 1004/1595. Tt has 
a spacious square courtyard. A beautiful gateway in the northern wing 
opens on to a double-storeyed structure with eight double rooms on both 
floors. The southern, eastern and western wings have twelve double rooms 
on each floor. All the rooms are spacious and could easily accommodate 
four beds. 

The hospital was also a college of medicine and the learned. physicians 
employed there not only attended the patients but did research into drugs. 
Patients were admitted to hospital free of charge and were given free 
medicine.! At present the building is in a dilapidated condition and no 
attention is being paid to its maintenance. The caravanserai and a school 
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attached jto it have been converted into ugly residential houses but the 
mosque to the north-west of the hospital still retains its beauty. 

The site of Mir Mu‘min’s mansion is known as the Muhalla Mir Mu‘min. 
The mansion was extended and improved several times. Many princes 
of the Asaf-Jahi family lived there. The last important occupant was the 
last Nizām's mother. 

Not far from the Chārmīnār was the great square called the filū-Khāna 
which was enclosed by four arched portals known as the Charkaman. 
Their arches are 18.30 metres high and thus are double the height of those 
of the Charminar. The western portal was known as the Sher-i "Ali 
Gate (the Gate of "Al's Lion) and led to the eastern gateway of the 
palaces; the remaining three portals were known as the Tripola (the 
Three Gates). Mtr Mu'min erected a large stone pillar near the eastern 
gateway of the palaces on which were inscribed Qur‘anic verses and a 
talisman to protect the king and the royal family from sorcerers and evil- 
minded people. Consequently, the name of the portal changed from 
Kaman Sher-i * Ali to Kaman Sihr-i Batil (the arch for warding off sorcery). 
Between this gateway and the royal palaces were reservoirs, fountains, 
parks and mansions.!?t 

Muhammad Quli Qutb Shah and his successors built massive palaces. 
Some of them are praised by Muhammad Quli himself in his Dakhini 
poems; many are described by the Qutb-Shahi historians. For example the 
Khudādād Mahal was eight-storeys high. It contained a library, paper 
making and book-binding sections and a section for miniature painting. 
This palace was burnt down during the reign of Muhammad Quli’s 
successor who replaced it with a four-storeyed structure. When Awrangzib 
saw the palace he was so amazed at its size that he named it Shaddād Mahal 
and ordered its demolition. Another palace, the Koh-i Tir, had three 
storeys and was a pleasure resort of Muhammad Quli. It was built in the 
hills and was surrounded by mansions and gardens. Water from the valley 
was carried to a reservoir 45 metres x 32 metres. Tanks and fountains were 
built in the palace halls and apartments and the water was pumped from 
the reservoir by jarr-i sagil (mechanical devices). 

Most of these palaces were destroyed by Awrangzib or his governors. 
Later on the Asaf-Jahi palaces were built on these same sites. The French 
traveller Thevenot who saw them in their original glory says: 


“There are several Meidans or Publick places in this Town, but the 
fairest is that before the King’s Palace; It hath to the East and West 
two great Divans very deep in the Grounds, the Roof whereof being of 
Carpenters work, is raised five Fathom high, upon four Wooden Pillars F 
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this Roof is flat, and hath Balisters of Stone cast over Arch-ways, with 
Turrets at the corners. These two Divans serve for Tribunals to the 
Cotoual whose Prisons are at the bottom of these Divans, each of them 
having a Bason of "Water before them. The like Balisters go round the 
Terrass-walks of the place; The Royal Palace is to the North of it, and 
there is a Portico over against it, where the Musicians come several 
times a day to play upon their Instruments, when the King is in Town. 
In the middle of this place, and in sight of the Royal Palace, there is a 
Wall built, three Foot thick, and six Fathom in height and length, for 
the fighting of Elephants, and that Wall is betwixt them, when they 
excite them to fight; but so soon as they are wrought up to a rage, they 
quickly throw down the Wall. The ordinary Houses there, are not 
above two Fathom high; they raise them no higher, that they may have 
the fresh Air during the heats, and most part of them are only of Earth, 
but the Houses of Persons of Quality are pretty enough. 


“The Palace which is three hundred and four score Paces in length, 
takes up not only one of the sides of the Place, but is continued to the 
four Towers, where it terminates in a very lofty Pavilion. The Walls 
of it which are built of great Stones, have at certain distances half 
Towers, and there are many Windows towards the place, with an open 
Gallery to see the shews. They say it is very pleasant within, and that 
the Water rises to the highest Appartments: The Reservatory of that 
Water, which is brought a great way off, is in the top of the four Towers, 
from whence it is conveyed into the House by Pipes. No Man enters 
into this Palace, but by an express Order from the King, who grants it 
put seldom; nay, commonly no body comes near it, and in the place 
there is a circuit staked out, that must not be passed over. There is 
another square Meidan in this Town, where many great Men have well 
built Houses. The Carvanserais are generally all handsome, and the 
most esteemed is that which is called Nimet-ulla in the great Street 
opposite to the King's Garden: It is a spacious square, and the Court 
of it is adorned with several Trees of different kinds, and a large Bason 
where the Mahometans performe their Ablutions,” 192 


As if the construction of Hyderabad itself was not enough, Mir Muham- 
mad Mumin founded many villages as centres of Shi'i and Islamic life. 
In them he constructed reservoirs, mosques, caravanserais, > Ashūr-khānas 
and planted gardens. The mosgues and > Āshūr-khānas brought the Hindu 
villagers into contact with the Islamic and Shi'i way of life. The alams 
and other symbols of the tragedy of Karbala were introduced by Mir 
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Mu‘min into these villages where they aroused Hindu curiosity and helped 
to convert them to Shi'ism. 

In 1014/1605 Mir Muhammad Mu‘min founded Sayyidabad village 
about six to seven kilometres to the east of his mansion. The name was 
later corrupted to Saidābāgh. He built a caravanserai and a mosque in 
the village and made land grants for their upkeep. The mosque is not very 
big but its arches are well<proportioned, The mosque’s projecting eaves 
resemble *alams. The quadrangle follows the pattern of that of the Daru‘sh- 
Shifa. It contained fifty-six rooms which provided hostel accommoda- 
tion for students and teachers. Visitors could also stay there. 

Tn 1019/1610-11 Mir Muhammad Mu‘min built a mosque in the village 
Mirpeth near the Mawlā "Ali hills. The beautiful inscription in the mosque 
is carved on a black basalt slab. The mosque and other buildings were 
constructed for the use of the visitors to the Mawlà 'Ali miraculous palm 
prints on the Mawlà "AN hills. 

At about the same time, Mir Muhammad Mu‘min founded Mirpeth, 
some thirteen kilometres from the main town and built a mosque on the 
pattern of that of Sayyidabad, but it is more artistic. Two medallions add- 
ed to the arches in the facade of this mosque greatly enhance the beauty of 
the structure. A garden was planted in the mosque's'spacious quadrangle. 

Other villages founded by Mir Muhammad Mu‘min are mentioned in 
a farmān from "Abdu'llàh Qutb Shah ( 1020-1035/1612-1626). It shows 
that in less than forty-two years after the Mir's death, his grandsons had 
lost control of a number of these villages. Subsequently 'Abdu'llàh Qutb 
Shāh restored them to Mir Mu‘min’s grandsons as an in’dm (rent free 
grant).13? 

Mir Muhammad Mu'min aroused Muhammad Quli Qutb Shāh's 
interest in celebrating many Islamic festivals at a government level. This 
involved great effort and gave work to many different kinds of artisans. 
Besides Muharram, which we shall discuss separately, the most important 
celebrations in the year were the festivities in memory of Prophet Muham- 
mad’s birthday, the beginning of his prophetic mission (Či'sat) and his 
ascension to the Divine proximity (mi'raj), as well as the celebrations for 
"Ali's birthday, the fire-works and illuminations of Shab-Barāt, the martyr- 
dom of 'Ali, "Taw'l-Fitr, *Idz-zuhà! and "Id-Ghadir. Of these the Shi ` 
festivities concerned Alte birthday, his martyrdom, and his nomination 
by Prophet Muhammad as his successor CId-Ghadir). The celebration of 
these occasions at a government level, however, made them popular among 
all sections of the populace. JVaw-Rüz, or New Year's day, occurs on the 
day the sun enters Aries. It is a pre-Islamic Iranian festival but the 
Muslim Iranian rulers and some Medieval Indian rulers too had made it 
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a state festival. The Hindu spring festival called Basant, and that at the 
beginning of the rainy season were also celebrated. Muhammad Quli com- 
posed poems on these occasions in the Dakhint. They give interesting details 
of the festivities and depict the enthusiastic participation of the people. 

Mir Muhammad Mu'min, strengthened the Qutb-Shahi administration 
by recommending talented Tranis for all high and responsible positions. 
The most outstanding among the Īrānis was Mirza Muhammad Amin 
Shahrastani. When he arrived in Hyderabad, the Sultan’s Mir Jumla, 
Malik Aminu‘l-Mulk Alf Khan had just died and the position was vacant. 
The Sultan appointed Mirza Muhammad Amin as Mir Jumla in 1011] 
1602-3, on Mir Mu*min's recommendation. Mir Mufmin's support 
enabled Mirzà Muhammad Amin to work independently and confidently. 
He controlled Sultan Muhammad Quli's entire administrative framework 
until 1019/1610-11. In 1017/1608-9 Sultan Muhammad Quli was enraged 
by the audacity of some foreigners who had held a party in one of his 
palaces and ordered their execution. The Dakhinis thereupon took the 
opportunity to have immigrants indiscriminately massacred. At least a 
hundred foreigners were killed and their property plundered. When 
Mīrzā Muhammad Amin was informed of the incident he rushed to the 
Sultan's bedroom. The guards refused to disturb the Sultan’s rest so 
Mirzà Muhammad Amin himself knocked on the door. When the Sultan 
emerged, the Mirza urged him to inspect the massacre for himself. The 
Sultan was appalled at the senseless slaughter and, strongly reprimanded 
the kotwal. Those who had participated in the massacre were subsequently 
executed and peace was restored to the capital. 

A few months later Mirzà Amin feted the Sultan with a grand reception 
at which he offered the Sultan many valuable presents. In 1019/1610 the 
Mirzá was ordered to suppress the rebellion by Pratap Shah of Bustar. 
. Mirzà Amin was marching unopposed when the onset of rain baulked 
down his progress and he was forced to retreat. Muhammad Quli was on 
his death-bed. Although Sultan Muhammad was Mir Mu‘min’s candidate 
for the throne, apparently Mirza Amin did not support him. When Sultan 
Muhammad ascended the throne, Mirza Amin, conscious of the danger of 
his position, resigned and was allowed. to return to Iran. 

In Rabi’ I 1021/May 1612 Muhammad Amin left Hyderabad for Bijapur 
but [brahim ’Adil Shah did not offer him any position there. Consequently 
he left for Iran taking with him the enormous wealth he had amassed. 
The presentation of valuable gifts and the influence of his nephew Mir Riza‘ 
enabled him to obtain a position in Shah 'Abbàs' court. Although he was 
richly rewarded for his services, Muhammad Amin was not satisfied and 
he applied to Jahangir for an appointment. The Emperor invited him to 
his court. He arrived at Agra early in 1618 and presented twelve horses, 
two rings and several pieces of silk to Jahangir. He was given a mansab of 
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1,500 zāt and 200 sawar. He was steadily promoted; in October 1623 his 
mansab was raised to 3,000 zat and 300 sawar. His prestige continued to 
increase during Shāhjahān's reign as well; in 1636 his mansab was raised 
to 5,000 zat and 2,000 sawar and he was made mir bakhshi. On 22 Rab? ` 
II 1047/13 September 1637 he died. 

According to the author of Ma‘asiru‘l-Umaré, Muhammad Amin was a 
bigoted Imāmiyya. Even in Shāhjahān's presence he spoke forcefully about 
his faith. The Emperor tolerated his comments and observed that the 
Mir was a true Isfahāni for they were known for their roughness and 
vehemence. Although scolding and abuse were innate in the Mirzà's 
character, he was generous to a fault. For example during the Emperor's 
visit to Burhanpur in 1632, famine and scarcity made life impossible. 
According to the imperial orders, therefore, the nobles established centres 
for the free distribution of food from their own resources. The most 
sumptuous and liberal centre belonged to the Mirza. 

In Hyderabad Muhammad Amin’s mansion and garden on the river bank 
were most attractive and majestic. After his departure to Iran they were 
commandeered by the state and used as a guest house for distinguished 
visitors, including ambassadors from foreign countries. Even the Iranian 
ambassador, Imam Quli Beg, who arrived in Hyderabad in 1044/1634-35, 
stayed in Mirza Muhammad Amin’s mansion. 

Mirza Muhammad Amin was a good poet and adopted Rihu‘l-Amin 
as his nom-de-plume. He believed that his imitations of Nizami’s Khamsa 
were better than those of other poets like Jami and Hatifi. Of his works the 
following are still available: 

l. Khusraw wa Shirin, composed on the model of Nizami’s masnawi of 

the same name. 

2. Matmahu‘l-anwar, composed on the model of the Makhzanu' l-asràár. 

3. Layla wa Majnün, composed on the model of the N izàmi's masnawi 

of the same name. 

4. ĀAsmān-i Hashtum or the Falaku'l-burüj, composed in imitation of 

Nizàmi's Haft Paykar. 
Mirza Muhammad Amin does not seem to have written any imitation of 
Nizàmy's fifth masnawi, the Sikandar-nāma. The Mirza dedicated the first 
three masnawis to Muhammad Quli Qutb Shah. He began the fourth poem 
during his reign also but completed it in that of the next ruler, Muhammad 
Qutb Shah. 

The Mirza named his diwān (collection of poems), Gulistān-i naz which 
also contained ghazals written by him in his early life. The distichs in the 
ghazals number 5,000,184 
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Other talented proteges of Mir Muhammad Mu‘min, who were also 
pillars of the Qutb-Shahi administrative framework, will be discussed in 
subsequent pages. The Mir himself was mainly interested in devising 
schemes to promote the welfare of the people and the spread of Shi'ism. 
He spent a considerable portion of his time in prayers and scholarly 
pursuits. 

On 23 Rajab 1001/25 April 1593 the Sultan's nephew, Prince Muham- 
mad, son of Prince Muhammad Amin and grandson of. Ibrahim Quli, was 
born. Although the Sultan was only twenty-eight years old he believed 
that he would never have a son of his own. He wished to adopt the child 
therefore, but could not do so while his younger brother lived. When 
Muhammad Amin died on 15 Sha’ban 1004/14 April 1596, the Sultan 
himself brought his deceased brother's son to his house and placed his 
education in Mir Mu'min's hands. The Mir carefully selected the best 
- teachers for the Prince and devoted his personal attention and care to his 
education and upbringing. Soon the Prince was a highly educated scholar, 
a good soldier and, above all, a very religious man. 

Shortly after Prince Muhammad’s birth, the Sultan had a daughter 
named Hayat Bakhshi Begum. By the time she was ten or eleven years 
old, the fame of her beauty and accomplishments had. reached the court 
of Shah "Abbas Safawī. In 1012/1603-4 Shah > Abbas sent Prince Aghuzlü 
Sultan as his envoy to Hyderabad in order to strengthen the friendship 
between the two rulers. Shah ’Abbas was also interested in arranging a 
marriage between one of his sons and Hayat Bakhshi Begum. According to 
Firishta this was a rare honour for an Emperor like Shah 'Abbàs to bestow 
upon a small kingdom. The historian believed that the wedding would 
take place and that Hayat Bakhshi would be sent to Īran.!** Ordinarily 
this event would have delighted Mir Mu'min who too was keen to streng- 
then the bonds of friendship between Iran and. Golkonda. The proposal, 
however, was not in Golkonda's interest. Sultan Muhammad Quli Qutb 
Shah’s health was feeble and he was not expected to survive much longer. 
The Sultan's brother, Muhammad Khuda Banda, who was likely to succeed 
him, was a favourite of the Dakhini noblemen, sūfis and Sunni population 
of Golkonda. Obviously his accession to the throne would have undermined 
the influence of the foreigners and the Shi'is which Mir Mu‘min had fought 
so hard to promote. Consequently Mir Mu‘min persuaded the Sultan, who 
naturally did not wish to send his only child to Iran, to marry her to his 
nephew Prince Muhamm ad. This would, of course, strengthen the Prince’s 
claim to the throne. In Rab? I 1016/June 1607, the marriage of Hayat 
Bakhshi Begum was solemnized with prolonged festivities and rejoicings. 
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The Iranian envoy Prince Aghuzlü, who had been a royal guest for the 
last four years, also participated in the celebrations. 

No reply to the Shah’s marriage proposal was now required. Although 
Shah’s envoy and his party were royally feted, their long stay in Hyderabad 
aroused the Shāh's suspicions. These were removed, however, when Hājji 
Qanbar ’Ali, one of the Sultan’s favourites, was sent to Shah 'Abbàs' court. 
In 1018/1609 Prince Aghuzlü was allowed to leave for Iran. A senior noble, 
Amir Mahdi Quli Sultan, probably a scion of the Qutb-Shahi dynasty, 
was ordered to accompany the Iranian envoy and act as Sultan Muham- 
mad Quli’s ambassador at the Shāh's court.136 

Hayat Bakhshi Begum’s wedding had cut the ground from under the 
feet of Khuda Banda and his Dakhini party. Nevertheless, together with 
their leader, Shah Ràjü, a descendant of Khwaja Banda Nawaz Gisü 
Darāz, and other eminent Sunnis, they tried to organise a coup d'etat. 
The news, however, leaked out and Khuda Banda was imprisoned in 
the Golkonda fort, where he died in Muharram 1020/March-April 1611. 

In Ramazān 1020/November-December 1611, Sultan Muhammad 
Quli fell seriously ill from alcohol. On 17 Zu'lqa'da 1020/21 January 
1612, he died. Muhammad Quli Qutb Shah left an indelible mark on the 
Qutb-Shahi culture. He loved the Deccan and the Dakhini way of life 
but, under Mir Mu‘min’s influence, he also supported Shi’ism and intro- 
duced Shi'i ceremonies to his people. When he heard of the Sultan's 
death, Mir Muhammad Mu‘min went immediately to the Sultan's palace 
and, according to his master's will, declared his nephew and son-in-law, 
Prince Muhammad, the new king. On 10 Zuflhijja 1020/13 February 
1612, the formal coronation took place. Like other poets, Mir Muhammad 
Mu‘min wrote odes praising the young Sultan and praying for his long life 
and prosperity. The main thrust of his ode was to strengthen the Sultan’s 
love for Iran. He writes: 


“Your auspicious feet have transformed the dust of Telingana into a 
collyrium, 

I may be sacrificed to your holy dust which continuously bestows a 
new life on human beings. 

Although the Emperor of the world, Shah 'Abbàs made Safāhān 
(Isfahan) a new town. 

O King: Because of you Hyderabad has become Safahan-i Nawi (A new 
Isfahàn)." 


The envoys of the Nizām-Shāhi and Bijāpūrī sultans also arrived to 
congratulate Sultan Muhammad. The most memorable event, however, 
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was the arrival of the Iranian envoy, Husayn Beg Qipchagqi by whom the 
Shahsent a special farman, dated Ramazan 1022/October-November 1613, 
to Mir Muhammad Mu‘min. Husayn Beg Oipchāgi was received at 
Dabol port by Mir Zaynu‘l-’Abidin Mazandarani who was famous for 
his knowledge of protocol. The envoy and his party were feted with royal 
entertainments at each stage of their journey. On 10 Rajab 1023/16 
August 1614, Qipchaqi arrived near Hyderabad. The King personally 
received him at the Kala Chabütara in Golkonda. Qipchaqi and his 
party stayed for two years and four months in Golkonda enjoying Muha- 
mmad Qutb Shàh's lavish hospitality. 

The farman to Mir Muhammad Mu‘min addressing him with respectful 
titles, assured him of the Shah of Iran's kindness and patronage. It acknow- 
ledges the Mir’s devotion to the Safawid dynasty. of Iran and reiterates 
the fact that the Golkonda Sultans had always been devoted to the 
Prophet’s Ahl-i Bayt and were the Safawid’s well-wishers. The farmān 
urges Mir Mu‘min to spare no pains in developing a sincere friendship 
between the Safawids and the Golkondarulers. The farmān also encourages 
Mir Muhammad Mu'min to write to the Shah without hesitation informing 
him of any wishes. 

The Mir’s reply states that he was the hereditary well-wisher of the 
Shāh's dynasty. Although misfortune had physically driven him away 
from the Shāh's court, he was not unaware of the conditions there and 
deemed himself one of the Shah’s proteges. As regards the Qutb-Shahi 
kingdom, its rulers recited the name of Prophet Muhammad, Fatima, 
the twelve Imàms and then that of His Imperial Majesty the Shah of 
Iran in the khutbas. The letter concludes with the remark that although 
it was correct that he (Mir Mu‘min) did not write letters to the Shah, 
that did not mean that he was negligent of his duty to pray for the pros- 
perity of the Safawid dynasty. He hoped that, as had been the case in 
earlier victories, until the appearance of Imam Mahdi, the dynasty would 
be crowned with renewed victories and unlimited Divine help. 

In the middle of Zu'lqa'da 1025/end of November 1616, the envoy, 
was given leave to return to Iran. Mir Mu‘min ordered his own protege, 
Allama ibn Khātūn, who had arrived in Hyderabad from Mashhad in 
1009/1600-1, to accompany Ojpchāgi and serve at Shah 'Abbàs' court as 
the Qutb-Shahi envoy. Ibn Khātūn delivered Mir Mu‘min’s reply to the 
Shah and stayed in Iran until 1625 visiting the important religious and 
intellectual centres there.!*” 

On 28 Shawwāl 1023/1 December 1614, Sultan Muhammad Qutb 
Shāh's eldest son Prince "Abdu'llàh Mīrzā was born. Mir Muhammad 
Mu‘min had written chronograms on the birth of Sultan Muhammad 
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Qutb Shāh and was delighted therefore to write them on the birth of 
Muhammad Qutb Shāh's son as well. Mir Muhammad Mu‘min’s son, 
Mir Majdu‘d-Din Muhammad, also composed a chronogram. The 
astrologer, however, urged the Sultan not to see the Prince for twelve 
years on pain of his own misfortune. Mir Muhammad Mu‘min confirmed 
this prophecy. This made the Sultan exceedingly sad but the birth of 
his second son on 28 Shawwāl 1025/8 November 1616, drove away his 
gloom. The rejoicings on this occasion exceeded those held at the elder 
son's birth. The new baby was named "A Mirzà. Both princes received 
a very extensive education. Prince "Abdu'llàh's teachers were mostly 
Mir Mu‘min’s proteges and held high positions in the Sultan’s service. 
The most promising among *Abdu'llāh's teachers was Mawlānā Husayn 
Shirazi. He was an eminent calligraphist and the inscriptions on Mir 
Mu‘min’s mosque were written by him. Mir Muhammad Mu'min also 
personally supervised ’Abdu‘llah’s education.!% 

Mir Muhammad Mu‘min’s last days were darkened by sadness because 
of the death of his only son, Mir Majdu‘d-Din Muhammad who had 
become an erudite scholar under his father’s training. He was a man of 
ascetic temperament who spent his time in the company of dervishes and 
selflessly helped the needy. The people of the Qutb-Shahi kingdom loved 
him dearly because of his generosity. He was married to the daughter of 
Yülchi Beg, an eminent general in Sultan Muhammad Qutb Shah’s reign. 
Mir Muhammad was so deeply shocked at Majdu‘d-Din’s death in Raby I 
1034/January 1625, that he himself died on 2 Jumāda I 1034/10 February 
1625. Mir Muhammad Mu‘min had already buried his son under the 
dome he had reserved for himself in the Da‘ira Mir Muhammad Mu'min. 
Consequently, his own corpse was buried in another part of the Dāʻira.139 

Majdu'd-Din's Persian ghazals are quoted in different works and in 
anthologies but they were not collected in a diwān. Mir Muhammad - 
Mu'min's diwān was compiled and it comprises qasidas, ghazals and 
marsiyas. A manuscript copy of the work is available in the India Office, 
London. 231 

According to Iskandar Beg Turkmān, the gasidas, ghazals and rubais 
by Mir Muhammad Mu‘min were impressive.!!? The Mir’s mastery of 
the rules of prosody made his verses famous among scholars. In 10077 
1598-99 the Mir wrote Urūz-i Muhammad Mu'min, a treatise on prosody 
and dedicated it to Muhammad Quli Qutb Shah. At Sultan Muhammad 
Qutb Shāh's request he also wrote the Risāla Migdāriyya in Persian. This 
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is designed to reconcile the conflicting standards in weights and measures. 
The work draws upon the classical works of lexicon, figh and medicine 
but the Mir brought his own observations to bear upon the subject in order 
to make it authentic and useful. 

Mir Muhammad Mu‘min wrote the Kitab Rij'at on hadis in Arabic. It 
contains selections from the ahddis of the Imams and attempts to initiate 
new methods of discussing them. The Mir collected rare books for the 
imperial library from all over the world, paying particular attention to 
religious works. At his instigation, one of his fellow countrymen, Mawlānā 
Mirza Muhammad Astarabadi, procured the Kitab Kasiru‘l-Miyamin, a 
work on figh said to have been written by Imam Zaynu‘l-’Abidin for his 
son Zayd. The copy which the Mirza obtained in Medina was based on 
the manuscripts said to have been transcribed by the eighth Imam Riza‘ 
himself. Mīrzā Muhammad had prepared a transcript from Imam Riza‘’s 
codex but he died before he could present it to Sultan Muhammad. In 
Muharram 1029/December 1620, the manuscript copy was presented on 
his behalf to the Sultan by Mir: Mu'min. The Mir himself also wrote 
introductory remarks about the manuscript and its importance. The 
Sultan ordered one of Mir Mu‘min’s pupils, Muhammad entitled Shah 
Qazi, to translate it into Persian. Shah Qazi worked expeditiously and 
Muhammad Mu‘min Arab bin Sharafu'd-Din Hasan Shirazi, an eminent 
calligraphist at court completed its transcription on 30 Zu‘lhijja 1029/26 
November 1620. The translation was entitled the Tarjama-i Fighu‘r- 
Rizawi.48 

"The death of Mir Mu‘min was an irreparable loss to Shi'ism in the 
Deccan. Sultan Muhammad Qutb Shah was deeply distressed. His 
continual separation from his son "Abdu'llàh from the time of his birth 
now became unbearable. After Mir Mu‘min’s death, the Sultan, in 
consultation with astrologers, invited the Prince to his palace, possibly on 
17 Rab? I 1035/17 December 1625. The Prince’s presence drove away his 
gloom and the Sultan counselled his son on administrative and govern- 
ment matters. On 13 Jumada I 1035/10 February 1626 Sultan Muham- 
mad Qutb Shah died.’ 

The Sultan was a great patron of art and architecture. In 1023/1614 
he built a stupendous mosque in Hyderabad to cater for the religious needs 
of the growing population there. He named it the Baytul- Atig (the first 
house of Divine worship in Mecca). The numerical value of the Baytul- 
> Atiq is 1023. After some years it came to be known as ‘Mecca Masjid’. 
Its roofed prayer hall is 66.27 metres long, 54.9 metres wide and 22.9 
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metres high. The domes supporting the roof are flattened. Tavernier, 
who visited the Deccan after the Sultan’s death, says: 


“It is about fifty years since they began to build a splendid pagoda in 
the town; it will be the grandest in all India if it should be completed. 
The size of the stones is a subject for special astonishment, and that of 
the niche which is the place for prayer, is an entire rock of such enor- - 
mous size that they spent five years in quarrying it, and 500 or 600 
men were employed continually on this work. It required still more time 
to roll it upon the conveyance by which they brought it to the pagoda; 
and they told me that it took 1,400 oxen to draw it. I shall explain why 
the work is incomplete. If it had been finished it would have justly = 
passed for the noblest edifice in the whole of Asia. "48 


Sultan Muhammad built a satellite town some nine kilometres from 
Charminar to retire to with his courtiers when he needed peace and rela- 
xation. It was called Sultan Nagar. A beautiful mosque with two tall 
minarets was erected there. The palace, the audience hall, library and 
government offices were also planned on a grand scale. About two kilo- 
metres to the east of the mosque was a gateway called the Bidar Darwáza. 
After the Sultan's death, his successor, considering it unlucky, abandoned 
the project.49 The Sultan also built various mosques, schools and tanks. 
A beautiful slab measuring 1.83 metres was fixed in the western wall of the 
Golkonda fort. It states that the wall was repaired in 1029/1619 and the 
inscription was engraved in 1038/1628. It says: 

*1. ‘Unto God.’ 

2. ‘Allah, Muhammad, "Ab: 

3. "O God! O Muhammad! O "Alī! help Sultan "Abdu'llàh.? 

4. *The wall of Muhammadnagar fort was repaired under the superin- 
tendence of Sultan Nawab "Abdu'llàh Qutb Shah.’ 

5. “By Malik Yousuf a deputy of Malik Noor Muhammad during the 
months of the year one thousand and twenty nine. On the last day 
of Shabān 1038 A.H. (1628 A.D.). 

6. (Nād-i*Alī) ‘Invoke ’Ali the manifestation of wonders Thou wilt find 
him a refuge in Misery. 
All grief and sorrow will soon disappear. 
By thy friendship (with God) O ^AI? 

7. *There is no soldier (fata, spiritually chivalrous) like *Ali, and no 
sword like Zu'lfagār.” 

8. “Unto God’.*? 147 
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Sultan Muhammad was not interested in Dakhini poetry. He composed 
Persian poetry and spent most of his time in the company of Persian and 
Arabic scholars. He wrote comments and notes on both the manuscripts 
which were presented to him and those which were compiled or transcribed 
at his request. A number of these books have subsequently been dis- 
covered. He asked Sayyid Abu'l-Mafāli son of Qazi Naru ‘llah Shustari, 
to translate into Persian his father’s famous polemical work in Arabic, 
the Masā'ibu"n-nawāsib.'4% Sultan Muhammad’s scholarly and religious 
temperament put an end to the libertine atmosphere of his uncle's court. 
He had had *Banda-i Shāh-i Najaf (slave of the Shàh of Najaf, 'Ali) 
Sultan Muhammad Shàh' engraved on his seal.4 The dancing and 
revelry which had become part of the Rabi’ [Lor Shab-i Barat celebrations, 
were abolished and the consequent savings given to the "ulamá! and other 
pious people. On Prophet Muhammad's birthday celebrations, the general 
public was invited to have their meals at state expense. The Muharram 
came to be celebrated on a grand scale. 

Sultan Muhammad Qutb Shah’s son, *Abdu‘llah Qutb Shah was pro- 
claimed king in Charminar on 13 Jumada I 1035/10 February 1626. 
Jahangir’s death and Shahjahan’s accession to the Mughal throne made 
the Mughal Deccan policy most aggressive. The main thrust of 
Shāhjahān's policy was to annex the Nizim-Shahi kingdom of Ahmad- 
nagar and reduce Bijapur and Golkonda to vassal states. Consequently 
the administrative problems in the Qutb-Shahi kingdom grew increasingly 
complex. Mir Muhammad Mu‘min’s death had made the selection of 
his successor exceedingly difficult for Muhammad Qutb Shah. He, there- 
fore, left the position vacant and performed the duties of peshwa himself. 
His own successor to the throne was only twelve years old at the time 
and could not rule without a peshwd. The king’s grand-mother, Khanam 
Agha the wife of Prince Muhammad Amin, therefore, had her son-in-law, 
Shah Muhammad son of Shah ^Ali 'Arab Shah, appointed to the position. 

Meanwhile Shaykh Muhammad son of 'Ali, son of Khātūn of Tis and 
*Amil, known as ibn-i Khātūn "Amili had returned from Iran to 'Abdu- 
‘ih Qutb Shāh's court. He had been sent as an envoy to Shah ’Abbas’ 
court in 1025/1616 on Mir Muhammad Mu‘min’s recommendation. He 
was accompanied by Oāsim Beg Būran, the sipah salar (commander-in- 
chief) of Mazandaran, who was the Shāh's envoy. Before his death 
Muhammad Quli Qutb Shah had wanted to appoint ibn-i Khātūn to 
some high position. Ibn-i Khātūn was sister's son to the celebrated Shi'i 
divine and scholar Baha‘u‘d-Din "Amili!? and, before moving to Hydera- 
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bad, had sat at his uncle’s feet. At Hyderabad he had worked under Mir 
Muhammad Mu‘min and this had sharpened his political acumen and 
administrative talents. Had he been in Hyderabad when Mir Mu‘min 
died, he would have been appointed his teacher’s successor. As the posi- 
tion of peshwa had been filled before his arrival he was appointed as deputy 
peshwa. In addition, he was also given the position of dabir (Secretary) .151 
Shah Muhammad did not appreciate the appointment of a deputy? as 
it meant the curtailment of his power but he was not an administrator. 
Things came to a head when Shāhjahān's envoy Shaykh Muhyiu'd-Din 
Pīrzāda arrived in Golkonda. He was sent to the Qutb-Shahi court in 
1037/1628 before the Mughal Emperor moved to Burhanpur. The 
imperial envoy was dissatisfied with his reception and the king was at a 
loss. Mir Muhammad Mu‘min’s disciples who were hoping to discredit 
the peshwà, Shah Muhammad, exploited the crisis to their own advantage. 
One of them, Khwaja Afzal Turka, who was the sar-khayl (commander- 
in-chief) produced the letters which Shah Muhammad had written to 
'Adil Shah of Bijapur (without the King’s knowledge). They were 
handwritten by Shah Muhammad’s secretary, Shah Qazi, the translator 
of the Kasiru‘l-Miyamin, who was also a disciple of Mir Mu‘min. The 
king terminated Shah Muhammad’s appointment and on 9 Ramazan 
1038/2 May 1629 made ibn-i Khātūn the new peshwd. 

This appointment made Mir Muhammad Mu‘min’s disciples the rulers 
of the Qutb-Shahi kingdom. Ibn-i Khātūn who was an experienced 
diplomat and a perspicacious author took the opportunity to write to 
Shāhjahān, his prime minister, Asaf Khan and other eminent Mughal 
dignitaries demonstrating 'Abdu'llàh's loyalty. They seemed to have 
been convinced and any shortcomings in the Mughal envoy’s reception 
were forgiven. King ’Abdu‘llah was delighted and allowed ibn-i Khātūn 


to come to the palace on his palanquin, an honour that previously none . 


but his teacher, Muhammad Mu‘min, had enjoyed. 

Ibn-i Khātūn made another sound arrangement when he sent an envoy 
to Shah 'Abbās' court. Qasim Beg Büran, Shah Abbas’ envoy who had 
accompanied ibn-i Khātūn to Hyderabad, had died in 1034/1625 and 
his son, Muhammad Quli Beg, was treated by the king as his father’s 
successor. Khayrat Khan sar-nawbat, who held a ministerial post, volun- 
teered to accompany Muhammad Quli Beg to Iran as 'Abdu'llàh Qutb 


151 Peshwā was equivalent to the Prime Minister. Next important minister was 
Jumlatu'l-Mulūk or Mir Jumla (Finance Minister). Other wazirs or ministers 
were below the rank of Mir Jumla. Dabir or Secretary held a rank lower to the 
wazir. 
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Shah’s envoy. Valuable gifts were sent with the ambassador to Shah 
*Abbas. When they reached Surat, Shahjahàn summoned them to Agra 
and sent his own letters and oral messages to the Iranian ruler through 
Khayrat Khan. This was a rare distinction for the Golkonda envoy. When 
they reached Bandar 'Abbás, they heard the news of Shah ’Abbas’ death. 
Khayrat Khan therefore presented the letters from ’Abdu‘llah and Shāh- 
jahan to Shah *Abbas’ successor, Shah Safi (1038-1052/ 1629-42), at 
Isfahan. He then sent details of his honourable reception at the Tranian 
court back to ’Abdu‘llah’s court together with some horses which were 
gifts to the Golkonda king. 

On 7 Rajab 1040/9 February 1631, King 'Abdu'llàh sent the Mughal 
ambassador Muhyiu'd-Din back to the Emperor Shahjahan who was 
now in Burhanpur. On his own behalf the King sent a senior official, 
Wafa Khan with gifts of horses, elephants, 30,000 huns in. cash and other 
valuables to the Emperor. Subsequently, Shahjahan took Shaykh Muhyiu- 
«d-Din to task for the bad manners he had shown after his arrival at the 
Qutb-Shahi court. In Ramazan 1041/April 1632 Shāhjahān left 
Burhanpur to the great relief of the Deccan rulers. 'Abdu'llàh was also 
delighted at the news. Theintrigues against ibn Khātūn, however, aliena- 
ted the King from him and he was deprived of his office of peshwa. In 
1043/1634, when the enquiries had revealed the falseness of the 
accusations against him, he was appointed mir jumla. His sister's son 
Shaykh Muhammad Tahir was appointed his deputy and the sar-khayl. 
To show his confidence in him, the King placed several thousand troopers 
at ibn Khātūn's disposal. As mir jumla, ibn-i Khātūn streamlined the 
administration and increased the salary of the officers of the royal house- 
hold and other dignitaries. The *ulamā, scholars, merchants and the 
common people also benefited. Naturally this munificence made ibn-i 
Khátün very popular. During his tenure as mir jumla, the King, accom- 
panied by his mother, visited his house twice.199 

In 1044/1634-35, Khayrat Khan, the Qutb-Shahi envoy to Iran, 
returned with Imam Quli Beg Shāmlū a high dignitary of the Safawid 
court. Travelling through Qandahar the party arrived at the Mughal 
court and from thence proceeded to Hyderabad. Before entering the 
capital they were received first by Shaykh Muhammad Tahir, the sar- 
khayl and then by Yülchi Beg, the father-in-law of Mir Muhammad 
Mu‘min’s son. On 17 Zu'lga'da 1044/4 May 1635, the king himself 
received the Iranian ambassador. The mansion and garden of Mirza 
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Muhammad Amin, the former mir jumla, were assigned to Imam Quli 
Beg during his stay.157 

The festivities to welcome the Iranian envoy were, however, overshad- 
owed by the newsof Shāhjahān's departure from Agra in Rabi’ IT 1045/ 


Shāhjahān sent Makramat Khān diwān-i buyūtāt as an envoy to Bijapur 
and 'Abdu'l-Latif diwan-i tan to Golkonda. In his farman to Qutbu‘l-Mulk 
(the Mughals did not acknowledge the Deccan rulers as Shah), Shahjahan 
wrote that as an Emperor of Islam it was his duty to promulgate the 


(Qutbu‘l-Mulk’s) territories the Prophet’s companions, who according 
to the six canonical works of ahádis were exceedingly holy and closely 
associated with the Prophet, were abused. F urthermore, no attempt was 


Secondly it had been reported to him (Shahjahan) that in Qutbu'l- 
Mulk's territories, the khutba was recited in the name of the ruler of Iran. 
Since Qutbu'l-Mulk was the murid (disciple) of the Mughal Emperor, 
there was no reason to do that. The khutba should be adorned with the 
glorious name of the Mughal Emperor. 

Thirdly, the payment of a considerable amount of tribute was 
overdue. Consequently a well-trained envoy was being sent in order to 
bring home to Qutbu‘l-Mulk the need to follow the path of obedience 
and to assure him of the Emperor's favours provided that, like his father 
the late Qutbu‘l-Mulk, he was also devoted to the Emperor's service. Or 
else, the letter threateningly concluded, he (Qutbu‘l-Mulk) would himself 
be responsible for the consequences of his own misdeeds. 

In Golkonda, the Emperor's envoy was warmly received by Shaykh 
Muhammad Tahir, the sar-khayl at several stages before his arrival in 
Hyderabad. Just outside Hyderabad he stayed in the palace near Husayn 


157 Ibid., pp. 153-56. 
158 Ibid., pp. 164-66. 


Shris in the Deccan 325 


Saghar (Sagar). On 14 Ramazan 1045/11 February 1636, the envoy was 
feted with a royal reception. 

Ibn Khātūn invited Shāhjahān's envoy, 'Abdu'l-Latif and his party 
to his mansion, lavishly entertained them and tried to convince them of 
the Qutb-Shahis’ loyalty to the Mughals. It would seem that during their 
stay in Hyderabad, the Prophet’s companions were not discussed, never- 

‘theless Shāhjahān's envoys could not tolerate the Qutb-Shahi practice of 
seeking Divine blessings initially for the Safawid king, then the Qutb- 
Shahi rulers and lastly for Shāhjahān. The Golkonda king refused to 
change this practice. Both 'Abdu'l-Latīf and ibn Khātūn discussed the 
issue for several days. They reached a compromise that only fatiha should 
be recited in the khutba but this proved unacceptable to Shāhjahān. The 
Qutb-Shahi >ulamā were, therefore, persuaded by ibn Khātūn to assure 
their king that, in order to avoid bloodshed, the khutba should be recited 
in the form required by Shāhjahān. "Abdu'llàh Qutb Shah reluctantly 
agreed and 'Abdu'l-Latif reported back that the Emperor's orders had 
been implemented. Meanwhile the Mughal forces had over-run the 
'Ádil Shahi territories and Yūsuf "Adil Shah had been forced to sur- 
render. 

Shaykh Muhammad Tahir was sent to accompany *Abdu'l-Latif to 
Shāhjahān's court. Ibn-i Khātūn arranged a grand farewell feast for the 
imperial envoy at Hayatabad, named after the King’s mother. In Zu'l- 
hija 1045/May 1636 the Ingiyad-nama (Deed of Submission), authenti- 
cated by the imprint of the Emperor’s palm dipped in saffron, was 
finalised. 

*Abdu‘llah Qutb Shah received the envoy bringing the treaty with 
great pomp and show. According to the Qutb-Shahi historians such a 
catastrophe had never befallen the kingdom before but ibn-i Khattin’s 
diplomacy had staved off the crisis. The King also was greatly impressed 
with his peshwd’s handling of the situation. Shaykh Muhammad Tahir 
was sent again to the Emperor who received him with great honour 
and granted him a private interview where none but the princes were 
present. The imperial jewels were shown to Shaykh Tahir. He was then 
asked to call on the heir apparent, Dara Shukoh, in his palace. Shaykh 
Tahir received many valuable gifts. A gorgeous robe of honour was sent 
to ibn-i Khātūn “whose efforts had turned the war into peace and had 
prevented bloodshed on both sides”. In July 1636 the Emperor, appoint- 
ing Awrangzib as Viceroy of the Deccan, left for Agra. 

According to the “Deed of Submission”, the names of the twelve 
Imāms were to be replaced with those of the first four caliphs and the 
name of the Shah of Iran was to be replaced with that of the Mughal 
Emperor. The legends on the gold and silver coins struck in the Qutb- 
Shahi kingdom had to be submitted to the Emperor for approval. A very 
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heavy tribute was fixed and many other humiliating conditions were 
imposed.!59 

Although the Golkonda kingdom lost its independence, ibn-i Khātūn's 
diplomacy saved it from total annihilation. Ibn-i Khātūn remained 
peshwa for only a couple of years longer but during this period he recruited 
competent officers for the kingdom and adjusted Shi’ism to the changed 
political conditions. His conciliatory temperament and farsightedness 
were a beacon to the 'ulamā' in particular and to the state dignitaries in 
general. His arduous duties as mir jumla, and the intrigues of his rivals and 
the ambivalence of his ruler did not undermine his interest in teaching 
and scholarly pursuits. Early in the morning gāzis, 'ulamá', scholars, 
pious people, poets, ministers, noblemen and other dignitaries attended his 
lectures in his mansion on Qur'ānic exegesis, kadis, fiqh, philosophy, 
mathematics and logic. After the lectures he went to the palace to per- 
form his official duties. In the evening a large crowd was entertained at 
his table. Dinner was followed by the night session of lectures. On 
Tuesdays, which was a holiday in those days ibn-i Khātūn invited both 
Persian poets and those who wrote Arabic poetry to one of the gardens 
near Hyderabad. The various ambassadors in Hyderabad were also 
present. All benefited from these discussions. Those talented foreigners 
who wished to start a career at court tried to make their mark in ibn-i 
Khātūn's assemblies. 

In 1059/1649, ibn-i Khātūn resigned. He died in Mocha on his way to 
Mecca. His earthly remains were brought to Hyderabad for burial beside 
those of his wife who had predeceased him. 

Ibn-i Khātūn popularised the works of his uncle and teacher, Bahā'u'd- 
Din Muhammad *Āmili (d. 1013/1622), as well as those of other Shri 
scholars. He himself wrote many important books. His earliest known 
work is the Tarjama-i Qutb Shahi. It is a Persian translation of the Arabic 
Arba”ūn Hadīsān by Baha‘u‘d-Din Muhammad ’Amili. Like the Sunni 
academics, the Shi'i scholars also compiled the forty ahādis of the Prophet 
transmitted by their Shi'i Imāms into book form. Of these Baha‘u‘d-Din 
Muhammad ’Amili’s work compiled in 971/1564 is most important. Ibn-i 
Khātūn completed his Persian translation before 1024/1615 and took it 
with him to Iran when he was sent as an envoy to Shah ”Abbās' court. 
He called on Baha‘u‘d-Din ’Amili and requested him to review his transla- 
tion. Baha‘u‘d-Din read the work, admired the translation and wrote an 
eulogistic note dated 2 Shawwal 1027/12 September 1618. At the end of 
Rajab 1056/September 1646 ibn-i Khatün collated the royal codex (now 
in Salar Jang Museum and Library, Hyderabad No. H. I. 10) with 
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his own manuscript and signed the manuscript at the margin of the 
colophon.1 

Ibn-i Khātūn wrote comments and marginal glosses on the Fami’-i 
> Abbāsī, the Persian magnum opus on fiqh by Baha‘u‘d-Din Muhammad 
"Amili. The author dedicated the Jāmi”-i *Abbāst to Shah 'Abbàs I but 
died before completing the work. At Shah *Abbas’ command the first 
volume containing chapters 1 to 5 was edited by ’Izzu‘d-Din Muhammad 
bin Muhammad Isma'il al-Husayni al-Müsawi; the second half of the 
book, comprising fifteen chapters, was written by Nizàm bin Husayn 
Sàwji and completed in 1032/1622. The work became very famous as a 
handbook of figh. Ibn-i Khatiin’s glosses clarify the obscure points in the 
Jāmi?-i * Abbasi’ 39! They were written on the margin of the work itself but 
in 1054/1644, Burhan Tabrizi compiled them into book form. 

Ibni Khātūn also wrote a commentary on the Irshadu‘l-Azhan ilā 
AhkāmiLImām on Shii figh produced by Jamalu‘d-Din Hasan bin Yüsuf 
bin "Ali bin al-Mutahhar al-Hilli (d. 726/1326) in 696/1296 for his son 
Fakhru‘d-Din Muhammad. Both the original and the commentary are 
in Arabic.!9? 

Ibn-i Khātūn's Arabic treatise Risāla fi jawāb naghz al-Bahāiyya was not ` 
available to the author. In 1058/1648 ibn-i Khātūn completed the 
Kitab al-Imama after working on it for more than one and a half years. 
Assuming that he was about thirty years old when he arrived in Hydera- 
bad in 1009/1600-1, he was at least seventy-seven years old when he 
completed the work. It is divided into a mugaddima (preface), twelve 
fasls (chapters) and a khatima (conclusion). It is dedicated to Sultan 
'Abdu'llàh Qutb Shah. 

Besides drawing upon works by non-Indian authors, the Kitab al- 
Imāma also refers to the Ihgaqu'l-Hagq and the Moajalisu‘l-mu'minin by 
Qazi Nūru'llāh Shustari. The work argues that as the caliphate is 
essentially the Divine vicegerency on earth, the Prophet’s successors 
should also be Divinely appointed. It is designed to prove that none 
but 'Ali and his successors, who were superior to the whole of mankind, 
could be appointed Imáms. It marshalls evidences from standard Sunni 
works to demonstrate that the first three successors to Prophet Muhammad 
were not rightful caliphs and that the twelve Shi'i Imāms were the only 
true successors to Prophet Muhammad and the sole guides of mankind. 

Ibn-i Khātūn was the last Qutb-Shahi dignitary to hold the position 
of peshwā. His successors were simply mir jumlas. The most outstanding 
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of these was Muhammad Sa'id Ardistāni, more popularly known as 
“Mir Jumla”. He belonged to a poor Sayyid family from Ardistān in the 
Iranian province of Isfahan. Nevertheless he received a good religious 
education and believed that he deserved a senior position in the religious 
ministry under Shaykhu‘l-Islim. His hopes were frustrated, he believed, 
because of the corruption rampant in that ministry. As Manucci says, he 
arrived in Golkonda with some Iranian horse merchants, who were 
bringing horses to sell to the King. There does not seem to be any truth 
in the same author's statement that he “went through the streets from door 
to door selling shoes”.'%% The date of his arrival is not known but it seems 
that he moved from Iran in 1043/1634. In Isfahan he could not have 
missed the Qutb-Shahi envoy of ibn-i Khātūn's stature. In Hyderabad 
it was not difficult for him to join ibn-i Khātūn's literary assemblies and 
impress the Peshwa with his remarkable clear judgements. He was appoint- 
ed silahdār (a member of the royal body-guard) and sar-i daftar-i shàhi 
(head of the royal record office). This office was reserved for recognised 
scholars. In 1045/1635-36 he was appointed hawaldér or Governor 
of Masulipatam. According to the English factory records, the former 
governors there were "'vexatious". As an experienced merchant Mir 
Muhammad Sa'id increased the income of the port and also involved 
himself in private trade. His junks sailed both to the Persian Gulf and to 


South East Asia. He made agreements with European companies in , 


which he balanced the state interest, that of the companies and his own. 
English factors borrowed money from him at an interest of 1.5 % for four 
or five months "98 In c. 1046/1636-37, he was appointed the hawaldar 
of the makāl of Mustafanagar (Condapally), an important fort in 
Telingana. 

In 1048/1638-39, Mir Muhammad Sa'īd built the four-storeyed palace, 
Hayàt Mahal, in Hyderabad for the queen mother Hayat Bakhshi 
Begum. He employed expert engineers and architects but also brought 
his own experience in the realm of planning to bear upon the project. 
The edifice was majestic and its frescoes combined in themselves the best 
techniques of both Iranian and Mughal painting. Poets wrote odes in 
praise of the building and the historian Nizimu‘d-Din waxes eloquent 
when describing its perfection and beauty.16¢ 

On 13 Rajab 1049/9 November 1639, the Sultan set off from his capital 
with a huge party of about 5,000 to visit Masulipatam. Ibn-i Khātūn 
accompanied them. Muhammad Sa’id did not neglect the minutest 
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detail to ensure a comfortable journey for the Sultan, queens and royal 
cavalcade. At Bezwada the captains of the English and Dutch companies 
called on the Sultan and accompanied him on his onward journey. 
Near the port, the Sultan took his seat beside Muhammad Sa’id on the 
elephant and inspected the shops which had been specially decorated 
for the occasion. Muhammad Sa’id provided lavish entertainment for 
the Sultan, the ladies and the court dignitaries. The delighted Sultan 
remitted many taxes. When he left in the middle of December, the 
Sultan bestowed rare gifts on Mir Muhammad Sa'id to honour bim 18 

Muhammad Sa’id soon became indispensable to the civil adminis- 
tration, while ibn-i Khātūn devoted his time mainly to scholarly pursuits. 
Muhammad Sa’id’s next major success was the conquest of Karnataka 
and the destruction of the remainder of the Vijayanagara empire in 
the region. The Bijapuris were the first to embark upon invading western 
Karnataka. In 1031/1622 they conquered Karnul and later Ikkeri 
and Sira. Bangalore was also annexed to the Bijápüri kingdom. From 
1636, Shāhjahān encouraged both the Bijapur and Golkonda rulers to 
penetrate deeper into the Karnataka region from the river Krishna to 
Tanjore beyond the Kaveri, and to partition the conquered territories . 
between themselves. These areas were now ruled by petty Hindu prin- 
cipalities which had emerged following the extinction of the Vijayanagara 
empire. They were plunged in internecine wars of self-aggrandizement. 
It was not difficult, therefore, for the Bijāpūri generals to seize the coastal 
region between Jinji and Tanjore. 

The early Qutb-Shahi invasions of the eastern Karnataka highlands 
were not a success but the position changed when Muhammad Sa’id was 
appointed commander. In April 1642 he advanced at the head of 40,000 
infantry and 4,000 cavalry and artillery; taking a number of European. 
gunners and cannon-makers with him, he seized fort after fort. Following 
his departure to court at the end of 1643, however, his successor, Ghazi 
'Ali Beg, was unable to make any headway. In 1650 Muhammad Sa'id 
marched against Gandiaota in the modern Cuddapah and Anantnagar 
districts of Madras. Although it was a formidable fort and the Golkonda 
forces had been repulsed previously by its Hindu rulers, Muhammad 
Sa'id captured it by combining military pressure with diplomacy. He 
was rewarded with the post of mir jumla. His victories provoked war 
however between the Bijapur and Golkonda rulers. Their appeals to 
Shāhjahān to intervene were fruitless. Initially the Bijapiri generals 
achieved some success against Mir Jumla but ultimately they too admitted 
his superiority. Gandiaota and the Kokkanur territories were left under 
his control. The conquered areas included strong forts, land yielding 
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an annual revenue of 43 lacs of rupees, and several diamond mines. 
The Qutb-Shahi kingdom now extended to San Thome, south of Madras 
and Chingleput.16s i 

"Abdu*llàh Qutb Shah, ascribing the conquest to his Mir Jumla’s efforts, 
bequeathed the income from three Karnataka villages for the expenditure 
of holy-men and pilgrims in Najaf and Karbala. The Mir Jumla and his 
descendants were appointed as hereditary superintendents of the endow- 
ment. Mir Jumla was also made the tarafdār of Karnataka. Besides 
the revenue from agriculture and overseas trade to the Persian Gulf and 
South East Asian countries, the income from the diamond mines, worked 
by 12,000 to 60,000 men, women and children, was enormous. 

As a governor of Karnataka, Mir Jumla confirmed the privileges of the 
European companies but he did not allow them to step beyond these 
limits. He tried to play the English Company against the Dutch and did 
not even hesitate to assume the monopoly of the cloth trade himself. Dur- 
ing his governorship, the European companies did not defy his orders 199 

From his own resources he maintained an army of 5,000 well-equipped 
cavalry. Four thousand Golkonda troops and their commanders obeyed 
his orders. His artillery was also very efficient and the infantry under 
him numbered 20,000. His conquests made *Abdu'llāh proud of him.17 
Mir Jumla was subservient to his ruler, but his enemies, particularly the 
Dakhini leaders, seem to have aroused the King’s jealousy of his minster’s 
growing power and wealth. There was no Mir Muhammad Mu‘min or 
ibn-i Khátün to nullify the intrigues. Mir Jumla's son, Muhammd 
Amin, who served as his father's deputy in Golkonda, was a drunkard, 
bad-tempered and presumptuous. Mir Jumla’s enemies exploited 
his son's lack of self-discipline to their own advantage and estranged 
the Sultan from the Vizier. The European accounts ask us to believe 
that “the improper intimacy" between the Queen Mother, Hayàt 
Bakhshi Begum, and Mir Jumla was also responsible for the Sultan's 
enmity."! There is no doubt that Hayàt Bakhshi Begum was highly 
impressed with Mir Jumla’s achievements and occasionally rewarded 
him with gifts, but they had both passed middle age and were too digni- 
fied to behave improperly. Moreover, at the time of the gulf of mis- 
understanding between the King and his Vizier becoming wider and 
wider Mir Jumla was far from Golkonda. 

The cautious and farsighted Mir Jumla began to plan his defence. 
Around 1653 he wrote to the prime minister of Iran and petitioned the 
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. Shah to give him an opportunity to work for the Iranian government. 
Shah ”Abbās II (1052-1077/1642-1666) hesitated to annoy Qutb Shah and 
urged Mir Jumla to develop friendly relations with his own ruler. Realis- 
ing that the Iranian court was also a hot-bed of intrigue and sedition, 
Mir Jumla offered his services to the Sultan of Bijapur who was delighted 
to secure them, even if it meant war. He was forestalled, however, by 
Prince Awrangzib, who rightly believed that the removal of Mir Jumla 
from the Qutb-Shahi court would provide a God-send opportunity for 
him to conquer Golkonda. He therefore sent his agent, Muhammad 
Mu‘min, to Mir Jumla offering him protection and promises of patronage 
at his father’s court.!?* 

Then 'Abdu'llàh Qutb Shah also became aware of Mir Jumla’s secret 
correspondence with foreign powers. He tried to win him over but the 
time for healing the wounds of enmity had long passed. It was now up 
to Mir Jumla to obtain the best terms from the Mughal court. His replies 
to the Sultan were non-committal but towards the end of November 1655, 
Muhammad Amin’s drunken insolence at the Sultan’s court, precipitated 
the crisis. The angry Qutb Shah imprisoned Muhammad Amin and 
his family. Before Awrangzib’s report on the incident could reach the 
imperial court, Shahjahan had despatched a farman appointing Mir 
Jumla a mansabdār of 5,000 and his son a mansabdar of 2,000. A farman 
was also sent to Qutb-Sháh ordering him to facilitate their departure 
from Golkonda with all their property. At the end of December, Awrang- 
zib sent the Emperor's letters on to Qutb Shàh for his compliance and 
massed his troops on the Golkonda border. Early in January 1656, 
Shāhjahān ordered Qutb Shah to release Muhammad Amin and his 
family and authorised Awrangzib to invade Golkonda in case of a refusal. 
Awrangzib, however, did not give Qutb Shah the opportunity to imple- 
ment the imperial commands. He ordered his son Prince Muhammad 
Sultan, who had encamped at Nander on 17 January, to invade Hydera- 
bad. After making sure that the Bijápüri armies were not likely to come 
to Qutb Shah’s rescue, Awrangzib himself marched to join his son. 

On receiving the imperial orders, Qutb Shah immediately released 
Muhammad Amin and his family. They met Prince Muhammad near 
Hyderabad but the Prince did not put an end to aggression. Qutb 
Shah, who was taken by surprise, fled with his family to the Golkonda 
fort for protection. Although the Prince seized Hyderabad he was 
unable to capture and kill Qutb Shah as his father had ordered. For two 
days and nights the wealthiest city of India was given to plunder and 
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carnage. Qutb Shah’s entreaties offering submission fell on deaf ears.17 

On his way to Hyderabad Awrangzib wrote to Shahjahan requesting 
to be allowed to annex the Prosperous Golkonda sultanate to the Mughal 
empire. He reported that after crossing the Golkonda frontiers he had 
been deeply impressed with the richness of the soil, the abundance of 
water and population, the lovely climate and the overwhelming number 
of cultivated fields. Even during the first stage of his journey there were 
innumerable large ponds, natural springs, canals, villages and populated 
hamlets. Although at Qutbu‘l-Mulk’s advice the people had fled their 
homes, not a single patch of uncultivated land was found. The most 
productive areas in the imperial territory were no match to the fertile 
Golkonda land. Unfortunately these riches had fallen into the hands of 
such an ungrateful infidel as "Abdu'llàh who did not deserve them. His 
brutality and oppression knew no bounds. The cries of the Golkonda 
people in general and of Hyderabad in particular against his depreda- 
tions had penetrated the heavens. 

Qutbu‘l-Mulk’s ignorance and stupidity had prompted him to forsake 
the sunna and to practise sinful innovations. He had popularized in his 
kingdom rifz and vilification of the Prophet’s eminent companions, both 
of which were stark infidelity and heresy, to such an extent that the entire 
kingdom had abandoned the Sunni faith, given up the path of right 
guidance and publicly performed and said all that which ought not to 
be done or said. 

Drawing Shāhjahān's attention to the duty of the kings of Islam to 
annihilate oppressive and irreligious governors, the letter urged the. 
Emperor to pay attention to the revival of the sunna of the Prophet in 
Golkonda. It further added that although ’Abdu‘llah and his ancestors 
were the protégés of the Mughal emperors, they considered themselves 
dependent on the rulers of Iran and constantly despatched valuable gifts 
and ship loads of armaments to them. The wretched King of Golkonda 
had thrown overboard the rules and etiquette of the tora (Mughal institu- 
tions) and had started war against the victorious Mughal army. He 
(Awrangzib) had gained full control of the situation and the chastisement 
and destruction of the ruler of Golkonda would be rewarding both from 
the religious and worldly point of view 194 

Taking the imperial sanction to seize Golkonda for granted, Awrang- 
zib besieged it on 17 February. Qutbu'l-Mulk wrote submissive letters 
to Shahjahan and Dara Shukoh. His envoys heavily bribed the heir 
apparent, who prevailed upon the Emperor to restore Qutbu‘l-Mulk’s 
kingdom to him on the payment of a heavy indemnity. On 18 February 
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the Emperor sent a letter to Awrangzib forgiving Qutbu'l-Mulk but the 
Prince suppressed it and continued to attack the fort. At long last 
Awrangzib allowed the King’s mother, Hayat Bakhshi Begum, to wait 
on him and beg for her son's life. Awrangzib reluctantly agreed to 
restore the kingdom on the payment of one &rore of rupees as indemnity 
and the settlement of all arrears in tribute. The Golkonda king also agreed 
to marry his eldest daughter to Prince Muhammad Sultan. At the end 
of March Mir Jumla joined Awrangzib with 6,000 cavalry, 15,000 in- 
fantry and an impressive train of artillery. On 10 April 1656 peremptory 
orders from Sháhjahàn forced Awrangzib to raise the siege and retire 
to Awrangabad. On 17 July Mir Jumla arrived in Delhi. He brought 
with him his vast wealth consisting of object d'art, diamonds, rubies, 
and other precious jewellery which he had collected during his service 
in Golkonda and Karnataka. According to 'Abdu'llàh Qutb Shah, he 
transferred the entire Golkonda treasury to Delhi. Mir Jumla presented 
the Emperor with gifts worth rupees fifteen lakhs, including a big diamond 
weighing 756 English carats. Later this was known as the celebrated 
Koh-i Nür and now adorns the crown of Queen Elizabeth II of England. 
He was made a mansabdar of 6,000 and appointed prime minister in 
place of the lately deceased Sa'du'llah Khàn.!? We shall be discussing 
Mir Jumla's career at the Mughal court in the second volume. 

Qutb Shah rightly considered Mir Jumla's treacherous conduct 
responsible for the catastrophe that befell Golkonda. He accused Shah- 
jahan of violating the treaty of 1636 which he had solemnly signed. 
He also condemned him for forgetting that, in 1623 Shahjahan had been 
given safe passage through Golkonda when he had rebelled against 
Jahangir and was hotly pursued by his father’s generals. In his turn, 
Shāhjahān accused ’Abdu‘llah of incompetence in failing to utilise Mir 
Jumla’s matchless talents to his own advantage. l 

In a letter to Shah ’Abbas, 'Abdu'lláh gave a full account of the catas- 
trophe that had befallen him. He wrote: 


“Now there are no hopes left and no remedies are possible. I believe 
that your religious and sectarian sentiments, bounty and. prestige 
would not allow the destruction of the Imàms' way of life from a 
country which is a rendezvous for foreigners and a shelter for pious 
people. You would not permit that the ears of the inhabitants of this 
centre of faith (Golkonda) are deprived of listening to the call of “Ali 
is Allāh's friend” which since the last 170 years had echoed because 
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of the assistance and support of that exalted dynasty (the Safawids). 
You would not allow that in this region (Golkonda) the traditions of 
the innovators (Sunnis) and the opponents of the holy Ahl-i bayt 
(Peace be on them) are promulgated and that falsehood dominates 
the truth.”176 


Qutbu'l-Mulk hoped that in order to protect the faith of the Imāms, 
Shàh'Abbàs would send forces to the Oandahār border. He even promised 
to re-imburse the Shāh's representative at the Golkonda court for the 
expenditure incurred in this operation. Shah *Abbās expressed sympathy 
but took no action, other than breaking-off relations with the Mughal 
court. 

Awrangzib's invasion of Bijapur, early in 1657 prompted even 'Ali 
'Adil Shah II to write to Shah "Abbas IT for help against the wanton 
Mughal aggression but he too was offered merely consolation and sym- 
pathy. The Shàh, however, urged both Sultans to intensify the bonds of 
friendship between themselves. 

The war of succession following Shahjahàn's illness and Awrangzib's 
consequent pre-occupation with his conquests, gave both kingdoms a 
short lease of life. After the departure of the Mughal forces, "Abdu'llàh 
addressed himself to the task of re-organising the devastated kingdom. 
Rizà' Quli Beg, entitled Neknām Khan, whom 'Abdu'llāh Qutb Shah 
appointed governor of the Karnataka in 1662, re-captured San Thome 
and asserted his authority over the English. He refused to allow the 
Dutch to fortify Pulicat and denied further leases to foreigners. In 1665 
the English factors described him as “The greatest of all forces and the 
greatest in power". Neknàm Khan died on 10 Zu'lhija 1082/8 April 
1672. In less than a month "Abdu'llàh Qutb Shah was also dead 199 

The accounts of Tavernier, Bernier, Thevenot and the European factory 
records have made the history of 'Abdu'llàh Qutb Shah more detailed and 
accurate than that of his predecessors. We can tell with confidence of the 
mining, cutting and refining of diamonds which had made Golkonda 
exceedingly famous. Kullur, on the Krishna, was the richest diamond 
mine. Garnet, amethyst, topaz and agate etc., were also mined in the 
kingdom. Not only was Masulipatam a busy port where ships from the 
Far East, South East Asia, the Persian Gulf and Europe exchanged goods, 
it was also a centre for the production of a variety of textiles. Tron mined 
in the Kalaghat hills was used in manufacturing swords, daggers and 
lances which were sold all over the Indies. Near Masulipatam there were 
large ship-building yards. A royal warrant from King Charles of England 
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dated 21 February 1662, ordered the English not to “teach the natives 
to build and navigate ships in those parts to the great prejudice of the 
English nation, contrary to the royal charter granted to the said (East 
India) Compang 17 

Trunk roads connected Hyderabad with Bijapur, Surat, Goa, Masuli- 
patam and Madras via Gandiaota. Minor roads linked other parts of the 
kingdom with the main roads. 

Besides ibn-i Khātūn's works, a number of other scholars also wrote 
important religious books under Sultan 'Abdu'llàh's patronage. Mirza 
Fazlu‘llah Shirazi was able to compile one thousand apostolic traditions 
regarding the truth of the Shi'i faith. The fung-i Qutb Shah by an anony- 
mous author, comprises partly ethical and partly theological precepts 
from the prophets, the Imáms and other holy men. The historian Mirzà 
Nizāmu'd-Din Ahmad, the author of the Hadiqatu‘s-salatin, wrote a day- 
to-day chronicle of Abdu'llah Qutb Shàh's life from his birth on 21 
November 1614 to 1 January 1644. This also provides glimpses of Shi'i 
religious, social and intellectual life under *Abdu‘llah Qutb Shah and his 
predecessors. His reports on the discussions of the Majlis-i Diwandari 
(Privy Council) are very informative and his accounts of the reception 
given to foreign envoys offer interesting historical details. Shaykh Hārūn 
Jazá'iri a protégé of ibn-i Khātūn was an outstanding fagih who disse- 
minated Shri learning for thirty years in Hyderabad. Mullà Taqiyà 
Shirázi was a seasoned diplomat and had deeply impressed Shahjahan 
with his tact and learning. Hasan Beg Shirazi was a competent kotwàl 
(police officer) and engineer. He made singular contributions to the crea- 
tion of Hayat Mahal and some other mosques.17? 

The growing popularity of Muharram prompted the Telūgū poets 
and musicians to compile treatises and anthologies on the episodes 
surrounding Imàm Husayn's martyrdom. 'Abdu'lláàh Qutb Shah’s patro- 
nage was also instrumental in the blossoming of Dakhini poetry. Ghawwasi 
wrote a masnawi of 14,000 verses relating the romance of Prince Sayfu'l- 
Mulk and Princess Badi’u‘l-jamal. lhe legend is based on The Arabian 
Nights. He completed it in 1035/1626, towards the end of Sultan Qutb 
Shàh's reign but it did not become famous until 'Abdu'llàh was Sultan. 
In 1049/1659, Ghawwasi composed the Tuti-nàma based on the Persian 
version of Ziya‘u‘d-Din Nakhshabi (d. 751/ 1350-51). This originated 
from the Sanskrit Suka-saptati or the Parrot’s Seventy Stories.'*° Ghawwasi’s 
Mayna-Satwanti is based on Mullā Dāwūd's Chandáyan!*! completed in 781/ 
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1379-80. His Kulliyat (collection of different forms of poems) had also been 
published and contains marsiyas or elegies on Imam Husayn’s martyrdom. 

Mulla Wajhi lived through the reigns of Ibrahim Quli, Muhammad 
Quli, who made him poet-laureate, and Muhammad. He was still men- 
tally active in "Abdu'llàh Qutb Shāh's reign. In Muhammad Quli’s 
time he composed his magnum opus the Quib-Mushtari. In 'Abdu'llàh's 
reign he wrote an allegorical story Sahras (All Senses) in rhymed prose 
interspersed with verses. The author called the language of his creative 
contribution “Hindi” but Urdu scholars consider it a milestone in the 
development of Urdu prose. 

The most prominent poet in the Dakhini language at the Qutb-Shahi 
court was Mazharu‘d-Din ibn-i Nishātī. He completed Philban in 1066] 
1656 and presented a copy to 'Abdu'llàh Qutb Shàh. Like the tales in 
The Arabian Nighis, a number of stories in Phülban axe interwoven round a 
central theme. Ibn-i Nishati also wrote marsiyas.182 

"Abdu'llāh Qutb Shah had three daughters and no sons. The eldest 
was married to Prince Muhammad Sultan and it was hoped that after 
"Abdu'llāh's death, Muhammad Sultan would ascend the Qutb-Shahi 
throne. The war of succession and Awrangzib’s victory could not have 
been anticipated as everyone expected Dara Shukoh would succeed his 
father as Emperor. Had this occurred, probably Golkonda would have 
offered both Prince Muhammad and Awrangzib asylum. Luckily for 
Awrangzib he was victorious in the war of succession and was able to kill 
Murad and Dara. He defeated the third contender Shuja’ in the battle 
at Khajwa and ordered Muhammad Sultan and Mir Jumla, who had 
joined him, to pursue his brother. Muhammad Sultan had earlier been 
betrothed to Shuja’s daughter, Gulrukh Begum, but Mir Jumla’s success- 
ful pursuit of her father made him despair of ever marrying her. The 
Prince also found Mir Jumla's strenuous military campaigns unbearable, 
so, in June 1659, he deserted Mir Jumla to join Shujà'. He was soon 
disillusioned as to his uncle's prospects ofsuccess. He changed sides again 
and went back to Mir Jumla but was sent to Awrangzib.'83 Prince 
Muhammad was imprisoned in Gwalior fort. His Succession to the 
Golkonda throne was now out of question. He died in 1672. 

'Abdu'llàh Qutb Shāh's third son-in-law, Abul-Hasan, who had 
previously led the life of an ascetic in Shah Rajü's kkāngāk, was proclaimed 
his father-in-law's successor by the dominant courtier group. He was 
called Abu'l-Hasan Tānā Shah. The husband of "Abdufllāh's second 
daughter, Mirza Nizámu'd-Din of Mecca, who was an enterprising 
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character and had been his father-in-law’s adviser, was imprisoned where 
he died in Safar 1085/May 1674.194 

Akut, Hasan made Sayyid Muzaffar Māzandarānī, who had helped him 
ascend the throne, his mir jumla but then angrily resisted his appointee’s 
attempts to control his own freedom. He replaced him with Madanna, 
who had started his career as a sharoff and was now Muzaffar's personal 
secretary. Madanna appointed his brother Akanna, minister in-charge of 
the army. The regular payment of tribute to Awrangzib in order to save 
the kingdom from further catastrophe, was Abu‘l-Hasan’s main headache 
Madanna streamlined the administration but his alliance with Shivaji 
to conquer the rest of Karnataka was disastrous. Nevertheless at his 
suggestion Shivaji was given a warm welcome in Hyderabad. Abu‘l- 
Hasan promised to pay the campaign expenses and assist Shivaji with an 
auxiliary army. In return Shivaji agreed to surrender the areas of Karna- 
taka, which had not previously been ruled by his father Shahji, to Abu'l- 
Hasan. During 1677 and 1678 Shivaji conquered Jinji, Vellore and a 
considerable number of forts and consolidated the region into a well- 
protected Mahratta territory. He did not cede even one inch to Abu'l- 
Hasan. The Qutb-Shahi kingdom lost both wealth and prestige. Further- 
more Awrangzib would never approve of the Sultan’s hobnobbing with 
the Mughal’s deadly enemy, Shīvāji.!% 

In Zu'lhijja 1094/November 1683, Awrangzib arrived in Ahmadnagar 
to destroy the Mahrattas and annex Bijapur and Golkonda to the Mughal 
empire. His first target was Bijapur, which he invaded in Rajab 1096/ 
June 1685. Abu'l-Hasan wished to help his neighbour but the roads were 
blocked and he was warned to desist. Before Bijapur's fall in September 
1686, the imperial army had seized Malkhed in Golkonda territory and 
was marching towards Hyderabad. The Sultan, followed by noblemen 
and merchants, fled to the Golkonda fort. The Mughal army under 
Prince Mu'azzam Shah ’Alam arrived near Hyderabad and the soldiers 
again plunged into an orgy of carnage and plunder. On 18 October 1685 
the Mughal army made Hyderabad its centre for further operations. The 
terms for surrender were now being negotiated. The Deccani nobles 
considered Madanna responsible for the Mughal invasion and put him to 
death in March 1686. His brother, Akanna, was also killed. 

After the fall of Bijapur, Awrangzib besieged Golkonda; arriving there 
in February 1687. Golkonda really consisted of four distinct forts enclosed 
within the same defence lines. The garrison heroically defended the forts 
for seven and a half months. Among the Mughals themselves, Prince 
Mu'azzam Shah "Alam, the Shi'is in the imperial army and many Sunnis 
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opposed Awrangzib’s destruction of Golkonda. Shaykhu'l-Islàm, who had 
reluctantly accepted the post of Chief Qazi under Awrangzib, gave a 
fatwa proclaiming the war against Bijapur and Golkonda unlawful. He 
was dismissed and exiled to Mecca. His successor Qazi 'Abdu'llāh also 
urged the Emperor to spare Abu'l-Hasan's territories but Awrangzib 
refused to listen. Rain, pestilence and famine took a heavy toll of the 
Mughal army. At the end of June the imperialists exploded mines next 
to the Golkonda defences but they did little damage as the garrison had 
already emptied the gunpowder out of the Mughal tunnels. The greatest 
losses were suffered by the invading army. It was during the night of 
24 Zu'lqa'da 1098/1 October 1687 that a treacherous Afghan com- 
mander of the garrison left the postern gate ofthe fort open. The Mughals, 
under their Shi'i commander Rūhu'llāh Khan, entered the fort. "Abdu'r- 
Razzāg Lari( Mustafa Khān),a Golkonda commander, who had consistently 
rejected the bribes offered by the Mughals, saying “he would rather be 
ranked among the seventy-two faithful companions who perished with 
. Imám Husayn at Karbala than with the 22,000 traitors who overcame 
him", rushed to the gate of the Bala Hisar citadel to save Abu‘l-Hasan. 
He fought fiercely against the Mughal invaders and fell half-dead. He 
was picked up and, on the Emperor’s orders, nursed back to health. 
Rühu'llàh. Khan entered the Bala Hisar palace. The Sultan was ready to 
receive him and they exchanged greetings. Abu‘l-Hasan ordered his 
servants to serve breakfast. The following conversation took place: 


*Rühu'llah Khan: ‘Your Majesty! Is this the time at which you should 
have your breakfast with any equanimity 2" 


The Sultan: “But this is the hour at which I have my usual breakfast.’ 


Rūhu'llāh Khan: ‘Your Majesty is right; but how is it possible for 
you to have any appetite at this critical juncture ?' 

The Sultan: ‘You see, my reliance is on God who has always been 
good and kind to me. Both my parents spent their lives in comfort ; 
but the Almighty so willed that I should live the life of a Jāgīr for 
many years. Then He raised me to the throne without my least 
expectation. And now, due to my own sins and misdeeds, the reins 
of government have gone out of my grip. But I again thank the 
Almighty that the government of this land should pass on to a devout 
Muslim like 'Alamgir. ” 


The Nizām-Shāhi palace called Kala Mahal in Dawlatabad was ulti- 
mately assigned to Abu‘l-Hasan as his residence and an annual pension 
of Rs. 50,000 was fixed for his living expenses. In 1111/1699-1700 he 
died from diarrhoea. His dead body was buried at Khuldabad near the 
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tomb of the grandfather of his religious guide, Shah Rājū.!** 

Mughal historians depict Abu'l-Hasan as a sensual monster. Modern 
histories also echo similar sentiments. These opinions seem to be gross 
exaggerations, Abu‘l-Hasan was brought up at a spiritual centre and he 
remained deeply devoted to spiritual values throughout his life. He was 
a reckless spendthrift and paid no attention to the consequences of his 
extravagance. Throughout his reign he was forced to satisfy Awrangzib’s 
demands for the payment of tribute. Even then the royal treasury con- 
tained 6,851,000 Auns, 20,053,000 rupees and 151,300,000 dams, besides 
gold and silver vessels and priceless jewellery and diamonds.!*? The 
wealth gained in plunder by the imperial soldiers was unimaginable. The 
wholesale destruction of the Qutb-Shahi palaces, monuments and works 
of art was senseless and incredible. Despite his weaknesses, the Qutb- 
Shahi subjects loved their Sultan deeply and did not hesitate to make 
sacrifices to maintain him on the throne. 

No trace of the palaces built by Abu‘l-Hasan survives, but the Miyan 
Mishk mosque built in 1085/1674 was spared. The Sultan’s farmāns on 
black basalt tablets are spread over the mosque’s interior. Not only are 
they important for their calligraphy but they spell out the Sultan’s concern 
for the Muharram celebrations. They read: 


“Copy of the farmān of Sultan Abu'l-Hasan Qutb Shah ‘This farmān, 
obeyed by the world and as exalted as the sun, has received the honour 
of issuing from the auspicious court, filled with imperial dignity, to 
this effect that the present and future revenue officers, accountants, 
subordinate establishment and landholders of the Kotwālkhāna and 
police station of Musta'idpur, having been protected by Royal grace 
should know that the trusted servant of the imperial court, Malik 
Mishk, the Commander of the Carnatic troops, has been granted the 
honour of laying this request before those standing in the resplendent 
court that the income of the bazaar attached to the mosque of the 
above mentioned (Malik Mishk), besides the annual rent of 80 pure 
huns, as detailed in the fermān in front of the wall of the shop of Muham- 
madnagar and staff on both sides of the bazaar of the mosque of Babeg, 
perfume seller and Narva aforesaid, by royal munificence be graciously 
awarded and endowed for the expenses to be incurred in connection 
with the feeding of the poor, the religious ceremonies of the first ten 
days of Moharrum, and the maintenance of Aláwa** and Abdar Khana'®® 
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and the carpets and lights of the above mosque as also for other expenses. 
Accordingly, the request of the aforesaid (Miyān Mishk) having 
been granted, we have awarded and endowed the eighty huns referred 
to above, in addition to that which may be collected from the rents of 
the bazaar, for the expenses to be incurred in feeding the poor, the 
religious ceremonies of the first ten days of Moharrum and the main- 
tenance of Alawa and the mosque. The august command remains in 
force that the endowment should be continued without any deviation 
from year to year and should not be affected by any change, and who- 
ever disobeys the high order of the farman or appropriates the endow- 
ment for such purposes as are not indicated therein, shall be overtaken 
by the wrath of God and the imprecation of the Prophet of God and the 
Imāms of the path of righteousness. Written on the Ist of Moharrum. 
Inscribed by Husain son of Taqi, in 1085 (A.H.) (1674 A.D.).190 


Abu'l-Hasan patronised painters, poets, scholars and musicians. In 
1092/1681 *Ali bin Tayfür Bistāmi completed the Hada'iqu' s-salátin. The 
author was a disciple of Peshwà Muhammad ibn-i Khātūn "Amili. The 
work is divided into three hadigas (gardens, here meaning sections). The 
first hadiqa deals with the pre-Islamic Iranian dynasties; the second 
hadiqa contains a short account of the ruling Muslim dynasties of Iran, 
Turkey and the Deccan. It quotes verses written by the kings, viziers and 
noblemen. The third hadiga deals with eminent ministers, scholars and 
poets. The biographical notes on Muhammad Quli Qutb Shah’s mir 
Jumla Mirza Muhammad Amin Isfahāni, on Mir Muhammad Mu‘min 
Astarābādī, on ibn-i Khātūn and on Neknam Khan are very valuable. 

Abu'kHasan patronised the Dakhini poets also. His own spiritual guide 
Shah Rājū wrote poetry in Dakhini as well as marsiyas. Abu‘l-Hasan is 
said to have written a marsiya too. Taba’i, who flourished during his 
reign, was an outstanding poet. In 1086/1675-76 he wrote his famous 
masnawi, Bahram. wa Gul-andām, which he revised during Abu'l-Hasan's 
reign. About half a dozen marsiya writers flourished at that time. A poet, 
whose nom de plume was Sewak, wrote the Jangnaima-i Muhammad Hanif, a 
legendary account of the wars of Imam *Alf's son Muhammad al-Hana- 
fiyya, against Yazid.1! The legendary masnawis strengthened the popular 
belief in the triumph of truth and justice. 

The Qutb-Shahi rule was marked by the close friendship between all 
sections of the population. The Shī'i faith and its religious ceremonies, 
particularly the Muharram celebrations, aroused and intensified the 
spirit of amity and friendship. The extinction of the Qutb-Shàhi dynasty 
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caused a serious setback to Shi’ism, nevertheless it survived. 

The Asaf Jahi rulers of the Deccan were Sunnis but Nawwab Nizam 
'Ali Khan Asaf Jah IL (1175-1218/1761-1803) was devoted to the AhLi 
Bayt. He restored the grants to some of the ’Ashiir-khanas and appointed 
one of his ministers, Nawāzish 'Ali Shayda, the Controller of these grants. 
Nawāzish 'Ali was a staunch Shi’a and the author of a masnawi on the 
tragedy of Karbala, entitled Rawzatwl-āsār. Nawwāb Sikandarjah 
Asaf Jah DL was married to a grand-daughter of his father's Shi'i minister 
Aristü Jah. Asaf Jah III frequently attended the mourning assemblies 
organised by his wife. During the reign of Nasiru‘d-Dawla Asaf Jah IV 
(1244-1273/1829-1857), the mourning ceremonies of Muharram gained 
considerable impetus. Nasiru‘d-Dawla also took important steps to 
preserve the Qutb-Shahi tombs and to renovate the Chárminàr. The 
description of Muharram in the Gulzārsi Asafiyya by Khwaja Ghulam 
Husayn Khan, completed in 1260/1844, shows that aspects of the Qutb- 
Shahi religious patronage were revived. We shall be giving more details 
about these celebrations in the second volume. 


CHAPTER Four 


Qazi Naru‘llah Shustari 


Qazi Sayyid Nüru'llàh al-Husayni al-Mar’ashi al-Shustari, known in 
India as the Shahid-i Salis! (the third martyr) was the greatest Sh?'i scholar 
in India. His ancestors came from Amul the capital of Tabaristān, or 
Mazandaran as it was known under the ”Abbāsids. At one time Amul 
Was a very prosperous town but at the close of the 8th/14th century it 
was ravaged by Timir. It would seem that about that time also, one of 
Qazi Nüru'làh Shustari’s ancestors, Sayyid Najmu'd-Din Mahmüd 
Husayni Mar’ashi, by name, left Amul on a pilgrimage to the Sht'1 holy 
shrine of Iraq. From there he moved to Shustar, called Tustar by the 
Arabs, in the Khuzistān province of Iran. Sayyid Amir 'Azudu'l-Millat 
Hasani, who was the nagib (leader) of the Sayyids of that region was so 
deeply impressed with the character and learning of Sayyid Najmu'd-Din 
that he married his only daughter to him. As she was Hasani's only child, 
upon his death, Sayyid Najmu'd-Din inherited his father-in-law’s igta’ 
and villages. At that time the population of Shustar was Shafi’i Sunni, 
but Sayyid Najmu‘d-Din sowed the seeds of Shi'ism there. After Sayyid 
Najmu‘d-Din’s death, Shustar was plunged into administrative chaos and 
his successors faced many great problems. 

Around 820/1417 Sultan ’Abdu‘llah bin Ibrahim Mirza bin Shahrukh 
bin Tīmūr ruled over Shiraz and Shaykh Abu'l-Khayr, son of Shaykh 
Muhammad Jawzī, was governor of Shustar. The Sayyid’s involvement 

-in the civil war which raged in Shustar at that time brought about a 
reduction in their status. Sayyid Nūru'llāh, one of Sayyid Najmu‘d-Din’s 
descendants and the grandfather of Qazi Nüru'llàh Shustari, set off for 
India via Shiraz, with his brother Mir Zaynu'd-Din ' AB. Sayyid Nüru'llàh, 
however, settled down in Shiraz and studied under the eminent Scholars of 
Shiraz. Sayyid Muhammad Nir Bakhsh, the founder ofthe Nür Bakhshiyya 


I According to Muhammad bin Sulayman bin Muhammad Rafi’ bin "Abdu'l- 
Muttalib bin *Ali al-Tunkabuni, the author of the Qisasu'l *ulamā', Ha Mulla 
Muhammad Tagī Burghānī who was assassinated by a Babi in 1848 was the 
Shahid-i Salis or the third great martyr. Qisasu'l-ulamá*, Tehran 1304/1896, p.19 
seq. First martyr, Supra, pp, 131-32, second martyr, Supra, pp, 135-36. 
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order trained him in mystic zikr. He also made friends with Shaykh 
Shamsu'd-Din Lahiji, the author. of a commentary on the Gulshan-i Raz. 
Sayyid Nūru'llāh's brother did not stay in Shiraz with him, but continued 
his journey to India. 

By the middle of the ninth century A.D. the political conditions in 
Khuzistān had improved and its ruler, Sultan Muhsin had restored peace 
to the region. Sayyid Nüru'llàh, therefore, left Shiraz and returned to 
Shustar where he married the daughter of an eminent Sayyid Khwaja 
Husayn Shustari. Sultan Muhsin appointed Nūru'llāh his counsellor 
and bestowed considerable property and riches upon him. Sultan Muh- 
sin's son, Sayyid "Ali, urged him to accept the position of sadr, but he 
refused; he preferred to lead a pious life given to meditation and teach- 
ing. Although the Khuzistān rulers known as the Masha’sha’ sultans 
were Sunnis, Sayyid Nūru'llāh openly preached Shf'ism and vigorously 
converted the local population to the Isnā ’Ashari Shi'i faith. 

In 914/1508-9 Shah Isma’il Safawi seized Khuzistān and slaughtered 
the Sunni rulers of the region and their dependants. Sayyid Nüru'lláh 
was about ninety years old by this time and could not move out of his 
house to pay his respects to the Shah. Some mischief-mongers in Shustar 
complained to Shah Ismá^is sadr, Qazi Muhammad Kashi, that Sayyid 
Naru‘llah had been closely associated with the Masha’sha’ sultans and 
that was the reason he had refused to pay homage to the Shah. His illness 
was a mere pretext. The Qazi, who was known for his wickedness, decided 
to destroy Sayyid Nüru'llàh. However, luckily for the Sayyid, Shah 
Ismāril had ordered that the people in Shustar should not close their doors 
at night-time while he went round the city accompanied by two or three 
high-ranking officers in order to make personal enquiries regarding the 
faith of its inhabitants. All those whom the Shah questioned answered 
that they followed the faith of Sayyid Nüru'llàh, none said that he was a 
Shri. The Shāh's subsequent enquiries concerning the Sayyid brought 
home to him that the Sayyid was a very pious and learned man whose 
illness was genuine. Accordingly the Shah ordered he be brought to him 
in a palanquin. When the Shah learnt more of the Sayyid’s efforts to 
spread the Isna 'Ashari Shri faith, he was delighted and conferred an 
iglà and rewards on him. 

Qazi Nūru'llāh Shustari, who is the main authority for the above 
account regarding his grandfather, does not throw any light on the Say- 
yid’s technique for spreading the Shī'ī faith. Probably under the Masha’- 
sha’ sultans, his hermitage was known as a branch of Sayyid Muhammad 
Nar Bakhsh's khāngāk. Sayyid Muhammad Nar Bakhsh’s devotion to 
Ahl-i Bayt was made the starting point in the process of conversion to 
Shī'ism. 

Sayyid Nüru'llàh was a mathematician, a medical scholar and an 
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expert in the religious sciences. According to Qazi Nūru'llāh Shustari, 
his grandfather’s books Sharh Zij-jadid and Sad bab asturlab were very 
famous. Both works deal with the problems of spherical astronomy, the 
measuring of altitudes and the casting of horoscopes. They were based on 
Nasiru‘d-Din Tūst's works. Sayyid Nūru'llāh wrote a book on medicine 
dealing mainly with herbs and the methods of treatment suited to the 
Khuzistan climate. He also wrote a commentary on the following verse 


of the Qur‘an: 


"And when We said unto the angels: Prostrate yourselves before 
Adam, they fell prostrate, all save Iblis. He demurred through pride, 
and so became a disbeliever.”2 


This commentary was compiled at the instigation of one of Khuzistán's 
most influential citizens.® 

The sons of Sayyid Nūru'llāh and of his brother, Sayyid Zaynu'd-Din, 
who had also returned to Iran, attained senior positions both as scholars 
and in the Iranian government. Sayyid Zaynu‘d-Din’s son, Shamsu‘d- 
Din Asadu'llāh al-Husayni, was a well-known academic. He was a dis- 
ciple of Shyakh 'Alt 'Abdu'l-Ali who considered Shamsu'd-Din pro- 
ficient both in the rational and traditional sciences. Shah Tahmāsp 
Safawi had appointed him his sadr. He was the author of several important 
works, including a treatise, the Kashfu'l-hayrat, which discusses the Divine 
mysteries relating to the occultation of the twelfth Imam. His Tarjama-i 
JVafahát-i Lāhūt is a mystical treatise. He wrote a study on the utilisation 
of conquered lands entitled the Risala dar tahqiq-i ārāzi 'anfāl. In another 
treatise he refuted the Sunni allegations that Prophet Muhammad was the 
father of Zaynab and Ruqayya.* 

After the death of Shamsu‘d-Din Asadu'llàh al-Husayni, his son, Sayyid 
Zaynu'd-Din 'Ali was appointed his successor. After some years Sayyid 
Zaynu'd-Din resigned the position of sadr and became the custodian of 
Imām-i Rizà^s tomb at Mashhad where he stayed until his death. Of 
his works, *Amal al-Sunna on Prophet Muhammad's traditions is the most 
important from the Shi'i point of view.5 

His wealthy brother Sayyid ’Abdu‘l-Wahhab bin Sayyid Asadu‘llah 
made substantial contributions towards both the improvement of the 
ancestral property in Khuzistān and the acquisition of new land. Sayyid 
"Abdu'l-Wahháb brought fallow lands into cultivation by digging canals 


2 Qur'àn, II: 34. 

3 Majalisu'l-mu‘minin, pp. 223-25; *Ala*u'lI-Mulk Husayni Shustari Mar’ashi, Firdaws, 
Qum, n. d., pp. 17-21. 

4 Firdaws, pp. 21-22. 

5 Firdaws, p. 22. 
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and persuading peasants from other places to migrate to his land and farm 
it. He also built forts, villages and caravanserais and planted flourishing 
gardens. The Iranian rulers converted these gardens into suyürghal or a 
revenue-free subsistence grant for him. For a long time he worked as 
the governor of Dizful. He also wrote a treatise on the management of 
conquered land (Risāla-i ārāzī-i 'anfāl). Sayyid ’Abdu‘l-Wahhab left an 
indelible mark on Shustar’s intellectual life by founding a library there. 
It was after the conquest of Barda’ in Āzarbayjān that Shah 'Abbās 
Safawi gave Sayyid *Abdu‘l-Wahhab all the books he had plundered 
during these campaigns. When peace was restored to that region the 
Sayyid returned as many books as possible to their original owners. He 
kept only those whose owners could not be found. Sayyid ’Abdu‘l-Wahhab 
transferred these volumes from Barda' to Shustar and, together with all 
the books which his family owned, amassed a collection comprising 12,000 
volumes. He built a large library to house them and bequeathed it to 
the public, writing the trust-deed himself. It included a catalogue of the 
books and the conditions for their use. The book catalogue consisted of 
notes on the book titles and. special features such as calligraphy, paper, 
date of copying and colour of binding. He paid from his own resources 
the cost of extending and maintaining the building, repairing the books 
and the salaries of the library custodians and staff. Like many other 
libraries in the East, after some time it was neglected and the books were 
sold and dispersed. Some even found their way to the Mecca book-sellers.* 

Sayyid Nüru'llah, the grandfather of Qàzi Nüru'llàh had two sons, 
one was Sayyid Sharif al-Husayni and the other was Sayyid Habibu'llah. 
Sayyid Sharif al-Husayni, the father of Sayyid Nūru'llāh, was a disciple 
of Shaykh Ibrahim bin Sulayman Qatifi, an eminent mujtahid in his own 
time, who had gone to the Deccan and then returned with a party of 
disciples. Qatifi was so deeply impressed with Sayyid Sharif's abilities 
that in the certificate he gave him he wrote that the benefits he gained 
from the Sayyid far outweighed the benefits he gave him. Sayyid Sharif's 
works also cover different aspects of knowledge. The Risāla Isbāt-i Wajib 
discusses the philosophy of the Necessary Being. The Sharh Khutba Shig- 
shigiyya is a cemmentary on the Shigshigiyya sermon of Imām "AR ibn Abī 
Talib. He also wrote a treatise on the rules of religious polemics, and a 
book on polemics entitled Gul wa nargis (The Rose and the narcissus), 
possibly a symbolic presentation of religious debates. A collection of epistles 
(Risala-i munsh'āt) was also compiled by him. The Sayyid was a poet and 
three quatrains composed by him are quoted by his grandson in his 
Firdaws. The third quatrain beautifully mirrors the Shi'i philosophy of 
martyrdom. 


6 Firdaws, pp. 22-23. 
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“If your wicked enemy sheds your blood, 

Your blood makes you honourable (surkh-rū) on the Day of Judgement, 
The heart bleeds that you were killed and like a candle, 

None but your enemy was at your head.”? 


Sayyid Sharif had four sons, Sayyid Nüru'llàh, Sayyid Isma’il, Sayyid 
Qutbu‘d-Din and Sayyid Wajihu‘d-Din Muhsin. The youngest son 
Wajihu‘d-Din Muhsin was killed in one of the Uzbek raids over Mashhad 
where he and his brother, Sayyid Nüru'llàh were studying under Mawlānā 
"Abdu'I-Wahid ’Ala‘u‘l-Mulk. The author of Firdaws does not mention 
the date of his death but the Uzbek depredations over Khurāsān had 
assumed serious proportions during the reign of Muhammad Khuda Banda 
(985-996/1578-1588). It would seem, therefore, that Wajihu‘d-Din Muhsin 
was killed around 990/1582. This tragedy prompted Sayyid Nüru'llàh to 
move to India. 

Sayyid Nüru'llàh was born in 956/1549 and was educated by his father. 
in the traditional and rational sciences. He studied medicine under 
Hakim Mawlānā 'Imādu'd-Dīn. Mir Safiu‘d-Din Muhammad and 
Mir Jalalu'd-Din Muhammad Sadr of Shustar too were his teachers. In 
Rabi’ IT 979/August-September 1571 he left Shustar for Mashhad ona 
pilgrimage to Imam Rizà^s tomb and also to obtain further education. 
On 1 Ramazan 979/17 January 1572, he arrived in Mashhad and plunged 
himself into studying and attaining spiritual perfection. His most famous 
teacher in Mashhad was *Abdu'l-Wahīd, who had travelled widely and 
had been educated by well-known scholars in both Iraq and Iran. Shàh 
Tahmāsp had originally chosen ’Abdu‘l-Wahid to educate Prince Sultan 
Haydar Mirzà. It was only after his persistent refusal that Mir Muhammad 
Mu'min of the Deccan fame was appointed the Prince's tutor.8 In Mash- 
had, however, 'Abdu'l-Wahid became very famous and advanced scholars 
such as Nüru'llàh Shustari studied under him. Like other contemporary 
scholars, *Abdu'l-Wahid wrote glosses on books of higher learning relating 
to kadis, fiqh and the principles of fiqh. He also produced a book on 
mathematics. 

On | Shawwāl 992/6 October 1584, Nūru'llāh Shustari moved from 
Mashhad to India, mainly because of “persistent catastrophes, tragedies 
and repeated upheavals” in Mashhad.? Shah 'Abbàs had not yet ascended 
the throne and naturally the political uncertainty influenced his move to 
a more peaceful region. Nüru'llàh Shustari did not choose the Deccan 
which his father's teacher Sulaymàn had left and where Mir Muhammad 


7 Firdaws, pp. 23-24. 
8 Oisasu'I-*ulamā", YT, p. 9. 
9 Firdaws, p. 25. 
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Mu'min had already made his mark. He went direct to Akbar’s court at 
Fathpur-Sikri where Fathu'llah Shirazi, Hakim Abu'l-Fath and his 
brothers enjoyed the Emperor's patronage. Nūrvillāh seems to have 
arrived in Fathpur-Sikri in mid 993] 1585. Hakim Abu‘l-Fath Gilani 
introduced him to Akbar. A year earlier Nūru'llāh had completed a 
book containing nine chapters about Imàm ’Ali. He dedicated this book 
to the Emperor and called it Falaliyya after Akbar's name, Jalālu'd- 
Dīn Muhammad. Akbar took 2 deep interest in Nüru'llàh and his works 
but possibly no position. was offered to him at court. After Nūru'llāh 
reached Fathpur-Sikri, Bayram Khān Bahārlū's son, Khān-i Khānān ` 
'Abdu'r-Rahim also arrived. Both their ancestors came from the same 
region. Moreover 'Abdu'r-Rahim was an open-minded scholar who 
seems to have been impressed with Nüru'llah. They soon became fast 
friends. In 995/1586-87 Nüru'llah wrote a treatise entitled al-” Asharāt 
al-kāmilāt al-Khan-i Khaniyya discussing ten subtle points from various 
sciences in the Khān-i Khānān's name. 

Nüru'llàh did not stay in Fathpur-Sikri for more than a couple of 
months for, on 30 July 1585, Akbar's half brother Mirza Muhammad 
Hakim died. Although previously the Mirza had spearheaded a rebellion 
in the Panjab to overthrow Akbar in 1580, he had been forgiven and made 
governor again. His death necessitated Akbar's presence in the Panjab. 
'The Emperor needed to carve out a strong North-West Frontier to prevent 
the ambitious 'Abdu'llàh Khan Uzbek from proceeding beyond Hindü- 
kush and also to embark upon further conquests. On 22 August 1585 
Akbar left Fathpur-Sikri for the Panjab, moving leisurely in order to give 
the rebellious leaders there, and in the Afghàn tribal regions, time to 
peacefully surrender. At the end of December 1585, Akbar reached Hasan 
Abdal. The Khaybar route was cleared. One army was sent to conquer 
Kashmir and another, under Zayn Khàn Koka, set out against the 
Yüsufzals to conquer Swād (Swat) and Bajaur. Later Hakim Abu‘l-Fath 
was ordered to re-inforce Zayn Khān's troops. On 27 January 1586, Mir 
Sharif Ámuli went as an amin (revenue officer) and sadr (head of religious 
affairs) to Kabul. Qasim Beg Tabrizi was raised to the post of mir "adi. 
Akbar gave him the following guidelines for the performance of his 
duties: 


“Always implore God, and seek to do His will, and unite recognition 
(of God) with prayer, and keep free from cupidity and cowardice, which 
cause the wise to waver, for many pure souls are turned from the re- 
cognition of the truth by the deceitfulness of the world, and the prosperity 
of oppressors. Nor should you in the administration of justice (dawari) 
decide matters by witnesses and oaths, but should make inquiry with 
profound discrimination, and study of lines of the forehead. If difficult 
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questions be too hard for you, report them tome. Regard self-indulgence 
as wrong, and attend to duty, in season and out of season.”19 


On 24 April 1586 Akbar crossed Jhelam on his return journey to Lahore 
reaching there on 27 May 1586. It would seem that Nūru'llāh Shustari 
and Hakim Abu‘l-Fath also accompanied Akbar's cavalcade and returned 
to Lahore with them. Shaykh Mu'in, the gāzi of Lahore came to pay his 
respects to the Emperor. He was now old and feeble. Akbar took pity on 
him and ordered that he should be retired. He appointed Nūru'llāh 
Shustari in his place. Nüru'llàh was faced with an uphill task. His pre- ` 
decessor was not only a grandson of Mawlānā Mu'in Wa’iz, the author of 
Me ériju‘n-Nubiwwat, but was a very pious and kind-hearted man. Mulla 
Bada‘iini says: 


“Shaykh Mu’in (of whom I am writing) was an angel in human form. 
He was employed for some time, under the farmān of the Khalifa of the 
age, as Qazi of Lahore. They say that he never decided a case, and that 
if a plaintiff pressed for the decision of his suit he would with much 
insistence and lamentation and with protestations of his own incom- 
petence, say, ‘For God’s sake compromise the matter between you, so 
that I may avoid responsibility, and have no cause for repentance or ` 
shame.’ He would also say, ‘You both know all about the case, it is my 
misfortune that I, who know nothing of it, am left alone to decide 
between two who knew all about it. Do not, then, give me cause to be 
ashamed before the court of God, the Most High" If a woman 
prayed for a separation from her husband on the ground of his absence 
from her he would provide her with means of livelihood to the extent 
of his ability, and would say, ‘Take this much for your subsistence and 
await your husband’s return; do not Separate from him.’ 


“He devoted his subsistence allowance, over which he had exclusive 
rights, to the pay of scribes, whom he used to employ to copy valuable 
books, and he used to collate the copies and have them bound, and would 
then present them to students. This was his principal occupation and 
employment throughout his life, and he must have distributed thou- 
sands of such volumes to the people.”12 


According to later Shii sources, before taking up his position as the Qazi- 
u*l-Quzát, Nūru'llāh had told Akbar that he possessed the ability to evaluate 
and examine problems at their very source. Consequently he would not 


10 Akbar-ndma, IIL, p. 477; Bev. ITT, pp. 718-19. 
11 A standard work on Prophet Muhammad's biography. 
12 Muntakhabu't-tawārīkh, UL, p. 96; Haig, p. 147. 
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adhere to one single school of figh. Nevertheless, in his own judgement 
(ijtīhād), he would not go beyond the limits of Sunni figh and would 
deliver judgement on the basis of one of their schools, i. e. Shāfi'i, Hanafi, 
Hanbali or Mālik.!* Qazi Nūrullāh did not perform tagiyya but like 
Fathu‘llah Shirazi and Hakim Abu‘l-Fath, was a practising Shri. His 
knowledge of Sunni fiqh and hadis was, however, unrivalled, and Akbar 
appointed him because of his abilities and competence, despite his Shi'i 
faith. The Emperor believed that Qazi Nūruv'llāh would make an ideal 
judge and would ameliorate the condition of the people within the frame- 
work of the four schools of Sunni figh. The limitations of the Hanafi law 
had already been brought home to Akbar by Mulla Badá'üni when he 
suggested that “should at any time a gāzi of the Maliki sect decide that 
mut'a marriage is legal then it must be regarded as legal, even for Shāfi'īs 
and Hanafis.” In the guidelines Akbar gave to Qasim Beg Tabrizi he 
had already suggested to ignore in the public interest the existing law of 
evidence. He could not, however, change them. On the basis of his vast 
knowledge of the four schools of figh and their mutual conflicts and con- 
tradictions, Qazi Nūru'llāh was able to choose the rulings which were in 
the best interest of the people and were also compatible with the 
ja'fariyya figh of the Isna 'Asharis. The Qàzi's judgements indirectly 
impressed the Sunni ’ulama‘ with the superiority of the Ja’fariyya figh. 

Badà'üni, who was a bigoted Sunni and a relentless enemy of Akbar’s 
policies, did not consider the appointment of a Shi’i as gāzī sacrilegious. 
He pays glowing tributes to Qazi Niru‘llah’s success as a judge. He says: 


“Tn truth he has reduced the insolent muftis and the crafty and subtle 
muhtasibs of Lahore, who venture to give lessons to the teacher of the 
angels, to order, and has closed to them the avenues of bribery, and 
restrained them within due bounds as closely as a nut is enclosed. in its 
shell, and to such a degree that stricter discipline could not be imagined.” 


Commenting on Qazi Nūru'llāh's scholarship and piety Badā'ūni says: 


“Although he is by religion a Shi’a he is distinguished for his impartia- 
lity, justice, virtue, modesty, piety, continence, and such qualities as 
are possessed by noble men, and is well known for his learning, clemency, 
quickness of understanding, singleness of heart, clearness of perception, 
and acumen. He is the author of several able works, and he has written 
a monograph on the “undotted commentary’ of Shaykh Fayzi which 
is beyond all praise. He also possesses the poetic faculty and writes 
impressive poetry.””!* 


13 Mirza Muhammad 'Ali, Nujamu‘s-sama’, Lucknow 1303/1886 p. 15. 
14 The Sawáti'u'l-Ilhàm was completed by Fayzi in 1002/1595, 
15 Muntakhabu‘t-tawarikh, YII, p. 137; Haig, pp. 193-94. 
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Akbar appointed Qazi Nüru'llàh as the Commissioner to inquire into 
very complex disputes. The Qazi acquitted himself successfully despite 
the intricacy of the problems. At the end of 1586, Kashmir was annexed 
to the Mughal empire. The Mughal revenue settlement process was 
introduced but mismanagement and embezzlement obstructed Akbar's 
reforms. In July 1591, Oàzi Nüru'llàh Shustari and Qazi "Alī were 
appointed to make enquiries and file a report on the situation. By the 
end of July 1592, Qazi Nüru'llàh Shustari had returned and reported that 
the revenue administration in Srinagar had sparked off discontent and 
rebellion in the region. Prompt action was taken against the rebel leaders 
but Qazi ’Ali, who had stayed in Kashmir, was killed.!$ In Srinagar 
many Kashmiri Shi'is, such as Mulla Muhammad Amin, became Qàzi 
Nūrullāhrs friends and helped to popularise his works there. 


Dimensions of the Shi'i Awakening 

Qazi Nüru'llàh Shustari’s works ushered in a new era of Shi’ awakening. 
Before coming to India he had already written a considerable number of 
books but the works he produced there helped the Shī'īs assert their 
distinctive role in Islam. Of his writings the Masa‘ibu‘n-nawasib and the 
Sawārim al-muhriqa in Arabic and the Majalisu‘l-mu‘minin in Persian were 
the pioneering works. He wrote the AMasá'ibu'n-nawüsib to counter the 
influence of ai:Nawāgiz fi'l radd ’ala‘al rawafiz by Mirza Makhdüm Sharifi 
entitled Mu’inu‘d-Din bin Shamsu'd-Din Muhammad bin Mir Sayyid 
Sharif Husayni. The Mirzā, who had been appointed prime minister by 
Shah Ismā'il Safawi II in 985/1577-78, later converted the Shah to staunch 
Sunni beliefs. After his master’s fall, the Mirza fled to the Turkish terri- 
tories. For a time he was a gāzi of Baghdad and taught in famous seminaries 
there. Later he went to Constantinople and acted as Qazi there too. He 
then moved to Mecca where he died in 995/1587. He wrote the al-Nawāgiz 
in 987/1579-80 in Baghdād and dedicated it to the Ottoman. Sultan, 
Murad III (982-1003/1574-1595). In the mugaddima (preface), the three 
Jasls (chapters), the khātima (conclusion) and the supplementary sections, 
he relentlessly condemned the Shi'i faith. Copies of his work reached 
India and naturally aroused a considerable furore. The orthodox Sunni 
noblemen and scholars who acquired these books plunged into hating the 
Indian Shi'i communities with renewed vigour. Nūru'llāh Shustari, who 
had arrived in India only two years earlier, wrote a rejoinder to Makhdüm 
Shariff's works. It took him seventeen days to write and he completed 
it on Rajab 995/June 1587. So impatient was Abu‘l-Fazl’s father, 
Shaykh Mubarak Nagori, who had read all of Makhdüm Shariff's books 
including the Nawdqiz, to see this rejoinder that he could not wait for the 


16 Akbar-nāma, IEL, p. 713. 
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preparation of a fair copy of the draft. Each day he collected Qazi Nüru- 
9làh's written draft and handed it over to his scribe to copy.” Tt would 
seem that even when the Oāzī visited Kashmir, a fair copy of the book 
in its final form had not been made. Mulla Muhammad Amin, an eminent 
Shi'i, asked the Qazi to give him a copy but Qazi Nūru'llāh told him that 
the final version was not yet available. Sunni-Shi'i polemics were at their 
height in Kashmir and Mulla Muhammad Amin desperately needed the 
Mas ibu'n-nawasib. After Qazi Nūru'llāh's return to Lahore, the Mullà 
repeatedly wrote urging him to forward a copy to him. Qazi Nüru'lláh 
reiterated that the final version was still not ready. In a desperate letter 
Mulla Amin wrote that Mulla Ahmad Beg Kábuli an influential dignitary 
of Kashmir, had started very important polemical discussions there. 
Consequently if the Qàzi did not immediately send him his own manu- 
script of the rejoinder to the Nawāgiz, he would complain about him on 
Judgement Day to his great grand ancestor, Imam ’Ali. By that time a 
fair copy of the final version of the book was available and the Qazi was 
able to comply with his demands. It would seem that the principal 
weapon in the Sunni Mulla’s armoury against the Shi'is was the Nawaqiz 
and the Oāzī's Masā'ibu'n-nawāsib was essential for Mullà Amin to 
effectively assert the Shī'i point of view. 

Qazi Nüru'llah's Masa‘ ibu‘n-nawasib was the first Shi'i rejoinder written 
in India to the Sunni indictment of the Shī'is. Earlier, Makhdümu'l- 
Mulk Mullä 'Abdu'llāh Sultànpüri had written Minkāj al-Din wa 
Mi'rājul-Muslimin which also condemned Shi'ī beliefs. Copies of ibn 
Hajar al-Haysami's al-Sawa'iq al-muhriqa fil radd *alā al-rafz wa l-zandaqa 
had also been received in India. The Sunni-Shfi polemics were, 
therefore, not initiated by Oāzī Nüru'llah. His works were purely 
defensive and helped the ShYis to remain steadfast in their faith. 

Qazi Nüru'llàh Shustari seems to have commenced writing the Majālis- 
uf I-mufminin in 990/1582 but the work was taken up in earnest in Rajab 
998/April 1589 and completed on 23 Zu‘lqa’da 1010/14 April 1602.19 
It is divided into a fātiha (preface) and twelve majālis (literally assemblies, 
here meaning chapters). They were organised as follows: 

Fātiha Definition of Isnā 'Ashari or Imāmiyya Shī'ism. 
Majlis X Places specially associated with the Shi'is. 
Majlis TL Sit tribes and families. 


17 Qazi Nūru'llāh's letter to Mir Yusuf Akbarabadi. Their correspondence was 
compiled into a book, its manuscript copies are available in the Asafiyya Library 
(Archives) and Sir Salar Jang Museum, Hyderabad. Important letters have been 
reproduced in the introduction of al-Sawārim al-muhriga by Oāzī Nūru'llāh Shus- 
tari, The introduction was written by Jalalu'd-Din Husayni, Tehran, n.d., pp. f, fa. 

18 Ibid., pp. 'az, "ob, 

19 Majalisu‘l-mu‘minin, p. 4. 
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Majlis ILL Definition of the term Sahāba (companions of the Prophet 
Muhammad), biographical notes on eminent members of the 
Bani Hashim and eminent members of Prophet Muhammad’s 
Sahāba who were Imam 'Ali's Shi'as (partisans). 

Majlis LV Tābān (personalities belonging to the second generation) 
who were Shī'as. 

Majlis V Taba Tābi'in (members of the generation succeeding the 
tübiin) who were expert in kalām, Qur‘anic exegesis and 
hadis; the leading fagihs and mujtahids; and the Quran 
reciters, grammarians and lexicographers. 

Majlis VI Sūfis. 

Majlis VIL Shii Hukamá' (philosophers). 

MajlisVILL Shf'1 kings. 

 Majlis IX Eminent noblemen and commanders. 

Majlis X Ministers and calligraphists. 

Majlis XI Arab poets. 

Majlis XII Persian poets. 

According to the Oāzī the book was designed to discuss all those Shī'īs 
who considered Imam 'Ali as the Prophet Muhammad’s rightful imme- 
diate successor. It was not, therefore, confined to giving an account only 
of those Shi'is who believed in the twelve Imāms. Defining Shi'ism, the 
Qazi wrote that the shari’a introduced by the Prophet Muhammad 
had abrogated the rules of earlier faiths. Those who held this belief were 
known as Muslims. The Muslims were then divided into two groups on 
the basis of their method for acquiring knowledge of the present world 
and the hereafter, the sine qua non of human perfection. Those who used 
their intelligence and analysed facts were known as mutakallims (scholars 
of kalām or scholastic theology). They were also known as 'ulamā' and 
hukamā'. Those who attained this knowledge through ascetic exercises and 
inner purification, were known as sūfts. The Muslims were divided into 
ShiiIsnà ’Ashari and Sunnis. The Sunnis were sub-divided into Ash'aris 
and Maturidis. A particular group of Sunni Mutakallimin was known as 
Mu’tazila. The rest were Shi’is who, although previously divided into 
several groups, now formed one sect. The Shi'is believe that after Prophet 
Muhammad's death, his rightful successor (khalifa) was Imam "AR, while 
the Sunnis recognise Abü Bakr as the Prophet Muhammad's first successor. 
The Isnā ’Asharis believe in the validity of the twelve Imāms. The Qàzi 
reiterates that "Umar's opposition to the presentation of paper and pen at 
the Prophet Muhammad's death-bed was the beginning of splintering 
of Muslims into sects. 

The Qàzi considered that a large number of eminent siifis were actually 
Shi'as. He stated that next to the Prophets and the Imams, it was the 
existence of pure-hearted süfis that had prompted God to create the world 
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and the human race. According to the Divine orders the sūfis received 
inspiration from the angelic realm and were elevated from the common 
earthly human state to the Divinely approved one of the angels. They 
were also known as 'urafā' (gnostics, plural of *ārif) and. hukama (plural 
of hakim). In fact there was no difference between an 'ārif and hakim, 
as can be gleaned from the conclusion reached by the great 'ārif Shaykh 
Abū Sand bin Abi‘l-Khayr (357-440/967-1048) and the philosopher 
Shaykh Aba 'Ali Sina (370-428/980-1037) after prolonged discussions 
over several days. Shaykh Abū Sa'id bin Abi‘l Khayr said, “What he 
(Abū Ali Sind) knows I behold.” Ibn Sind said, "Whathe (Abū Sa’id bin 
Abi‘l Khayr) beholds, I know.” 

These statements, the Qazi claims, indicate that the differences were 
confined mainly to the method adopted to achieve Divine knowledge. 
The Qazi goes on to say that the great scholar Haydar bin "AN Amuli, 
the author of the Jami’ al-anwar, divides the Imāmiya Shi'is into two groups. 
The first common group was known as mu'min (believer), the second was 
called “devoted mu‘min”, or Shii or sift. According to Haydar Amuli, 
the Shi'is and sūfis were identical as they referred to the same group. 
Both were custodians of the Prophet’s exoteric and esoteric shara. 
When it was objected that the sūfis could not be called Shi'is as sūfis 
adhered to the external and internal rules of Sunni-ism, Haydar Amuli 
replied that, like the Shi'is, the süfis were also divided into innumerable 
groups. The real sūfis were, however, the guardians of the secrets of Prophet 
Muhammad and the holy Imàms and were not different therefore from 
the Isnà ’Ashari Shi'is. Commenting on Haydar Amuli’s statement, the 
Qazi remarked that according to him the Nagshbandiyya süfis, founded 
by Bahā'u'd-Din Naqshband (d. 791/1389) were the only bigoted Sunnis 
in that group. Consequently they had made Abū Bakr the founder of their 
order in order to deceive the Sunnis and out of self-interest. Moreover, 
Sayyid Muhammad Nir Bakhsh and Mir Sayyid "AN Hamadani had 
proved, the Qazi continues, that all the säfi orders originated from Imam 
' Ali. Furthermore, the eminent sūfis themselves had formulated the doctrine 
that “sifis did not adhere to a specific school of jurisprudence”. They 
also claimed that they followed the most comprehensive school of juris- 
prudence. These statements confirmed that they did not wish to bind 
themselves to one of the schools of Sunni law. According to the eminent 
sūfis, those who declared their faith should be censored and taken to task. 
Since they could not openly declare themselves Shi'is, they practised 
tagiyya. Their claim to follow the most comprehensive school of juris- 
prudence also indicated that they were Shi'is, for Shi'ism alone offered the 
most comprehensive school of jurisprudence. Qazi Nūru'llāh believed 


20 Ibid., pp. 255-58. 


354 History of Isnā ? Asharī Shi'is in India 


that the classical Shi^i leaders were not unanimous in condemning Hasan 
Basri as a fake sūfi. In fact some of them, such as Razi'u'd-Din ’Ali bin 
Ta‘us respected him highly. The Qazi himself, did not, however, attach 
much importance to him. He placed Kumayl ibn Ziyād al-Nakha'i 
an eminent devotee of Imam 'Ali, at the top of the list of sūfi masters. 
The Qazi says that Kumayl was the perfect monotheist and the custodian 
of 'Ali ibn "Abi Tālib's spiritual secrets. When Imam "Alī wished to 
express a higher spiritual truth or mystery, he related it to Kumayl.24 

The Oāzī's biographical notes of the early sūfis underline their relations 
with Ahl-i Bayt or their devotees. According to him, Bahlül bin "Amr, 
who was frequently found in an ecstatic state, was a great devotee of the 
sixth Imam, Ja'far as-Sādig (d. 148/765). He continually defended the 
Imam in his polemical discussions with Abū Hanifa (d. 150/767), the 
founder of the Hanafiyya school of jurisprudence. For instance, once 
Bahlül heard Abū Hanifa telling his disciples that he did not approve of 
three of Imam Ja’far’s statements. Firstly, the Imàm's statement that 
Satan would be punished with fire was not correct. Secondly, Imām Ja'far's 
statement that God could not be sighted was unacceptable to him. Third- 
ly, he did not agree that all adults were responsible for their actions. 
Abii Hanifa submitted the following reasons: Firstly, Satan was born 
from fire so how could he be punished with it ? Secondly, everything 
that existed could be seen so God was visible. Thirdly, the shari'a injunc- 
tions ran counter to adult responsibility for their actions. Abi Hanifa’s 
criticisms annoyed Bahlül. He picked up an unburnt brick and hit him 
on the forehead. Abii Hanifa’s disciples captured him and took him to 
the caliph. Abü Hanifa lodged a complaint. Bahlül first asked Abü 
Hanifa to show him the pain. Abü Hanifa questioned how pain could 
be seen? Bahlül responded by making three points. Why had Abü Hanifa 
then criticised Imam Ja’far for stating that God Who was omni-present 
could not be seen. Secondly, how could the unburnt brick have hurt him 
when he (Abū Hanifa) was also made of clay ? Did not Abū Hanifa assert 
that as Satan was made of fire he could not be punished with fire ? 
Thirdly, if adults were not responsible for their deeds why had he (Bahlül) 
been taken to the caliph ? Abü Hanifa could find no answers and left 
the court.** This story is ascribed to many later siifis but seems to have 
originated from Bahlūl. 

The Qazi comments that the eminent sët Bishr bin al-Haris (d. 227] 
841), abandoned his former dissipated life-style under the influence of 
the seventh Imam, Mūsa al-Kázim.?* He, however, disputes the belief 


21 Ibid. p.259. 
22 Ibid., pp. 260-62. 
23 Ibid., p. 260; Supra, pp. 59-61. 


Qazi Niru‘llah Shustarī 355 


that Abū Yazid was Imam Ja'far as-Sadiq's disciple. He says that as Abū 
Yazid died in 261/874 and the Imam in 148/765 the story could not be 
historically correct. He suggests that Abi Yazid must have sat at the feet 
of the eighth Imam, "A al-Riza‘ (d. 203/818), the grandson of Imam 
Ja'far as-Sādig. Later copyists only transcribed the last name. Īt was 
also possible that his devotion to the Ja'fariyya school of law had prompted 
subsequent scholars to call him Imam Jafar's disciple.” — 

The Oāzi's biographical notes on Shaqiq Balakhi (d. 194/810), Ibrahim 
bin Adham (d. about 161/777-778), Shaykh Ma'rūf al-Karkhi (d. 200/ 
815-16) and his pupil Sari al-Saqti show that they also directly benefited 
from the teachings of Imm "Alte successors. Using the devotion shown to 
the Ahl-i Bayt by sifis in later generations as a criterion, the following 
süfis are also treated as Shi'is by the Qazi: Junayd Baghdadi (d. 298] 
910), the nephew of Sari al-Saqti, Shibli, the disciple of Junayd Baghdadi, 
Sahl bin ’Abdu‘llah al-Tustari, Husayn bin Mansür al-Hallāj (d. 309] 
922), Shaykh Ahmad-i Jam Zanda Pil (536/1141), Shaykh Safiu‘d-Din 
Ishaq al-Ardbili (d. 735/1334), his successor Shaykh Sadru‘d-Din, Oāsim-i 
Anwar (d. 837/1433-34), Outbu'd-Din Haydar al-Timi, Haydar bin 
'Ali al-Amuli, al-Sayyid Murtaza (d. 632/1234-35), Shaykh 'Amir bin 
^ Amir al-Basri, Shaykh Muhyiu‘d-Din ibn al-Arabi (d. 638/1240), Sadru- 
‘d<Din Qjinawi (d. 672/1273), *Abdu'r-Razzāg Kashi (d. 730/1329), 
Shaykh Shihābu'd-Dīn Suhrawardi (d. 632/1234-35), Shaykh Najmu‘d- 
Din Kubra (d. 618/1221), Sa’du‘d-Din Hamawi (d. 620/1223), Majdu‘d- 
Din Sanā'i Ghaznawi (d. 525/1130-31), Shaykh Faridu‘d-Din 'Attàr 
(d. 617/1220), Jalalu‘d-Din Rami (d. 672/1273), Shaykh Muslihu'd-Din 
Sa'di Shirazi (d. 691/1292), Hafiz Shirazi (d. 792/1390), Shaykh Awhadu- 
‘d-Din Kirmāni (d. 692/1292), Shaykh Nüru'd-Din Azari (866/1461-62), 
Raziu‘d-Din Lala (d. 669/1270-71), Shaykh >Alā'u'd:Dawla. Simnani 
(d. 736/1336), Mir Sayyid 'Ali Hamadani (d. 786/1385), Sayyid Muham- 
mad Nür Bakhsh (d. 889/1484), his son Sayyid Qasim Fayz Bakhsh 
(d. 981/1573-74), Shamsu'd-Din Muhammad Khuttalāni Nir Bakhshi, 
Hājji Muhammad al+Junūshāni, a successor to Mir Sayyid 'Ali Hamadani, 
al-Juniishani’s disciple Shaykh Fazlu‘llah al-Mashhadi, Shaykh Husayn 
al-Khwarazmi.* 

The kukamā' whose biographical notes the Qazi gave in his seventh 
majlis are as follows: 


Farabi (d. 339/950), ibn Sina (d. 428/1037), Abū 'Ali Miskuwayh 
(d. 421/1030), al-Mahārib al-Qummi Ghazali Tost (d. 505/1111), 
Khwaja Nasiru‘d-Din Tūsi (d. 672/1274), Mufidu‘d-Din Misam al- 


24 Ibid., pp. 263-64. 
25 Ibid., pp. 266-329. 
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Bahrani, Qutbu‘d-Din Rāzī, Shamsu'd-Din Muhammad Amuli, "Ab 
al-Qashi, "Alt al-Jūzjāni, Sharif Jazjani, Amir Sadru‘d-Din Muhammad, 
Mir Ghiyàsu'd-Din Shirazi and Shah Tāhir.* 


The Qazi says that sūfis, hakims and other intellectuals mentioned by 
him performed tagiyya because of the atrocities perpetrated by the 
Sunni rulers against the Shi'is during their reign. These rulers allowed 
infidels, who did not even believe in the prophethood of Muhammad, 
to live peacefully but, if they found a Shi'i saying that "AR was Allāh's 
wali (friend), he was condemned as a Rāfizi and was either killed 
or burnt alive.? The Qazi, however, was inundated with questions as 
to how sūfis such as Shaykh Faridu'd-Din 'Attār could be considered 
Su? when in his books, the Shaykh wrote verses praising Prophet 
Muhammad's first three successors. The Qazi replied that they did so 
because they feared Sunni persecution. In those cases where an author 
or poet both praised and condemned the Prophet's first three succes- 
sors, logically he would be deemed a Shri for he condemned them as 
Shi'i and praised them by way of tagiyya. The Sunnis, who basked in the 
sunshine of their monarch's protection, invariably praised the first three 
caliphs freely. They had no need to revile them. It was only the Site 
who condemned them. Sometimes the wise Shi’ts ridiculed the first three 
caliphs in such enigmatic language that the Sunnis thought they were 
praising them. For example, 'Attár's verses in the Mantiqu't- Tayr, describ- 
ing Abū Bakr’s distress in the cave where he and the Prophet Muhammad 
had taken shelter during their hijra (emigration) from Mecca to Medina, 
are regarded as praise by the Sunnis and blame by the Shi'is.28 
Nevertheless, Qazi Nūru'llāh Shustari did not endorse sūfism without 
qualification. His devotion to the group emanated from the love and 
respect the eminent süfis showed for Ahl-i Bayt. On the other hand, he 
bitterly criticised the sift impostors and charlatans who were far from 
the true spirit of “reality” and “truth” and used sūfism to promote their 
mundane interests. The Qazi, therefore, strongly condemned those sūfis 
who performed miracles and foretold future events after obtaining train- 
ing in geomancy, astrology and the art of prognostication. According to 
him no real miracle could be performed by those sūfīs who were not 
devoted to Imam 'Ali ibn Abi Talib and his heirs. He claimed that 
miracles by people wearing sift robes should be considered as black magic. 
The later Shi'i books such as ar-Risāla al-Isna *Ashariyya fifl-radd 'ala'l- 
sūfiyya by Muhammad bin Hasan al-Hurr al-Āmuli (d. 1099/1688) are 


26 Ibid., pp. 329-53. 
27 Ibid., p. 282. 
28 Ibid., pp. 298-99. 
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also designed mainly to castigate fake sift ideas and practices. In this 
category he includes, ideas of God's infusion in a creature, showing miracles, 
the renunciation of obligatory religious duties and warring against the 
Shī'īs. These condemnations are not irreconcilable with Qazi Nüru'lláh's 
respect for the leading siifis.® 

The Qàzi was also called upon to explain how the writings of Ghazali 
and similar Sunnis, whom he in fact called Shi'is, could be used against 
the Sunnis in polemical discussions. He replied that the books which 
Ghazāli and other Shi'i authors compiled either before their conversion 
to Shi'ism or subsequently under tagiyya, were designed to assert Sunni 
tenets and beliefs. These books neither presented Shi'i beliefs nor criti- 
cised Sunni beliefs. Consequently, they were now, and would in the 
future, be used by the Shi'is to refute the Sunni viewpoint.5 

The nineteenth and twentieth century Shi'i scholars gloss over the 
Oāzī's admiration for sūfis and their beliefs. Some Shi’i scholars call him 
Shi^a tarāsh (the manufacturer of Shi'as) but the Qazi had carved out a 
new line for Shi'i survival in India. He pleaded that the Our'àn and the 
Prophet Muhammad had permitted tagiyya but it was meant to be prac- 
tised only in exceptional circumstances. He contended that in Akbar's 
India tagiyya was not imperative. Nevertheless, although the Shī'īs should 
not hesitate to assert their separate identity, they should also be friendly 
with all the devotees of Ahl-i Bayt and consider them as Shi’as. To him 
this was the best way of living peacefully amongst the Sunni devotees 
of Ahl-i Bayt. In a letter in Arabic to the great Trani *ālim, Baha‘u‘d-Din 
A’mili, he wrote: 


“After traversing long distances and undergoing considerable pains 
and agony, I reached the Indian capital. There luck favoured me and 
I obtained an opportunity to benefit from the luminous sun (Akbar) 
and found repose under the shadow of the great Sultan, Akbar. My 
eyes were filled with tears of joy and I composed the following 
verses: 


‘Allah is Great ! In the dawn of farewell (from the motherland), 
what lightning has flashed through the mountain valley, 

Whose light has enveloped me. I now realise that the darkness of 
the night has not extended its arms, sun is shining and itis daylight. 


Divine assistance bestowed on me great success. Through Divine grace 
and blessings I obtained a very high position and the honour of the 
(Emperor’s) companionship. The cheering gale of my success blows faster 


29 Ibid., pp. 258-59. 
30 Ibid., p. 337. 
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each day. The Emperor’s patronageand favours increase daily. In fact 
my success is due to Divine munificence and the benevolence of the 
Prophet and that of Allah’s Wali (friend), *Ali ibn Abi Talib. The high 
position and nearness to the Emperor did not, however, make me 
forgetful of myself. I was always conscious ofthe hereafter and of the 
ultimate and of mortal beings. In refuting the arguments and reasoning 
of the Nāsibis, I was guided by the holy traditions of my ancestors. In 
these circumstances I came to the conclusion that in India, tagiyya 
was a great calamity. It would expel our children from the Imámiyya 
faith and make them embrace the false Ash'ari or Maturidi faiths. 
Reinforced by the kindness and bounty of the Sultan, I threw away 
the scarf of tagiyya from my shoulders and, taking with me an army of 
arguments, I plunged myself into jihad (a holy war) against the (Sunni) 
*ulama@ of this country. I was convinced that active religious polemics 
and discussions against the Sunni 'ulamā' was the jihād which would 
make the best provision for the world hereafter. First of all I wrote the 
Masá'ibu'n-Nawàsib which refutes the Nawāgiz al-Rawāfiz. My argu- 
ments in that book smeared the beard of the author of the Nawäqiz with 
filth. Then I wrote al-Sawarim alsmuhriga. Because of my book the 
bitter attacks by the author of the Sawda’ig on the Shi'is rebounded upon 
him and reduced the Sawa’ig, which claimed to be lightning, to ashes. 
God also gave me the strength to perform other deeds.’ 


Qazi Nūrullāh's decision to abandon lagiyya and to write polemical 


works upset some Indian Shf'īs. One of them Mir Yüsuf "Alt *Astarābādi 
Akhbàri wrote to him as follows: 


31 


32 


"In my own writings I always take care that they should neither harm 
me nor those who read my writings. Your (the Oāzī's) writings are 
harmful to yourself and to those who read them. Obviously you have 
abandoned tagiyya in an alien country in violation of an imperative 
Shri injunction. Perhaps you know that "(gn Akhbar al-Rizā (by 
Abū Ja'far Muhammad bin 'Ali ibn Babuwayh al-Qummi) says that 
when someone asked Imàm Riza‘ if the Prophet had performed tagiyya, 
he replied that after the following verse was revealed he abandoned it: 


“O Messenger ! Make known that which hath been revealed unto 
thee from thy Lord, for if thou do it not, thou will not have conveyed 
His message. Allah will protect thee from mankind. Lo ! Allah 

guideth not the disbelieving folk.” 


Nawwāb 'Ināyat Khan Rāsikh son of Nawwāb Lutfu'llāh Khān Sādig, Bayāz, 
Habib Ganj Collections, Aligarh Muslim University, ff. 95a-96a. 
Qur‘an, V, 67. 
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“This shows that before the above revelation came he performed 
tagiyya. Accordingly, someone who forsakes tagiyya violates the Prophet 
Muhammad's mandates. Your writings have already caused great harm 
to a Kashmiri Shi’a to whom you sent the work the Masa ibu'n-Nawasib. 
When Ahmad Beg, learned of this book he became the enemy of the 
man who had borrowed it. He would have done him great harm had 
not some other people intervened and taken a false oath to save him. 
Consequently only such works should be written as are acceptable to 
both friends and enemies and there would then be no fear of persecution 
from any source. Have you forgotten the end of Mulla Ahmad of 
Thatta 24 Don't you know what price he had to pay for his open Shii 
beliefs ? The writing of polemical works is a useless exercise. Since the 
Shi’is are aware of the truth and there is no way of convincing our 
enemies, it was not advisable to write a rejoinder to Makhdūmzāda 
Sharifi’s writings. Moreover all writings should be original, for these 
are universally appreciated. There is no use in writing histories and 
books on traditions for they have already repeatedly reached people's 
ears," $5 


The Oāzī wrote in reply: 


“T have deliberately not mentioned my own name in my polemical 
writings for they have been written to please Allah. I do not tell our 
enemies that I am the author of those books but give them to under- 
stand that they were written by Iraqi and Iráni scholars. Consequently 
I don’t know how they can harm me. All sincere Shi'is are busy trans- 
cribing polemical literature. How can my writings therefore be singled 
out for persecution ? Before my arrival in this city, Mulla Maqsüd 
^Ali Tabrizi?* obtained a copy of the Kitab Anwar, written in refutation to 
some Sunni authors, which he read before Mulla Ghiyas "AR Badakhshi 
and others. My book is not even as fierce as the La’niyya by Shaykh 
AIR. Nevertheless it is essential for you to give counsel to Tabrizi. 
Perhaps it is better for you to search the Shi'i houses in Agra and take 
away any books on the Shi'i faith and burn them. While you were in 
Khurāsān, Mir (Hakim) Abu‘l-Fath®? wrote a commentary on the 
Bab Hadi ’Ashr and sent a copy to the late Shaykh Zaynu'd-Din of 
Syria. 


33 Supra, p. 351. 

34 Supra, p. 333. 

35 Introduction to the Sawdrim, ff. "ai, *ah., Andhra Pradesh Archives. 
36 lbid. . 

37 Supra, pp. 215-216, 218-219. 
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When the Ottoman Turks discovered this book in the Shaykh’s library 
they killed him. Out of sympathy for the Shaykh, therefore, you should 
ask Abu‘l-Fath not to write such books. You should have told Shaykh 
Zaynu'd-Din that he risked his life by having such a book in his library. 


“You are incorrect in your belief that tagiyya is imperative without 
qualification and that the Imāmiyya "ulamá' should not have written 
polemical works. I believe that, as there is a just ruler in India, there is 
no justification for performing tagiyya. In any case it is not imperative 
for men like me who believe that death glorifies the faith of the martyr. 
The shari'a has indeed. forbidden such persons to perform iagiyya. Only 
those who are not steadfast in their faith and do not care to strengthen 
it, should have recourse to it.”'38 


Referring to the story of the persecution of the Kashmiri Shi'ī at the 
hands of Ahmad Beg, the Qazi wrote that the Shi’t in question was Mulla 
Muhammad Amin. The Mulla was an eminent mystic in Kashmir where 
he was highly respected by the local people. He was also known for his 
loyalty to the Emperor. It was impossible for Ahmad Beg to persecute 
Mullà Muhammad Amin, for, the Mullā's disciples, Hamza Beg and 
Muhammad Sultan Qizilbash, both held high positions in Kashmir. 
Ahmad Beg was simply a novice in religious polemics as was the case 
with his associates, Mullà Muhammad Lahawri and Minhaj Bukhari. 
They knew that Mulla Muhammad Amin was a Shi'i as the Kashmiri 
Shi'as did not perform tagiyya. Conseguently they often discussed the 
imāma with him. During his (the Q4zi’s) visit to Kashmir, Mulla Muham- 
mad Amin had become his friend, so he had sent Masā'ibēn-Nawāsib to 
him. 

Criticising Mir Yüsuf's contention that all books should be acceptable 
to both friends and foes, the Qazi wrote that this view did not make sense 
for most Shi'i works were unacceptable to the Sunnis and vice versa. Books 
on the imāma were particularly controversial. Consequently the La’niyya 
by Shaykh *Alī was rejected by the Sunnis and Nawāgiz by Mīrzā Makh- 
düm Sharifi was repudiated by the Shi'is. Of all the Shi'i works, Tajrid?9 
by Khwaja Nasiru‘d-Din Tüsi, was most hated by the Sunnis. They called 
it shūm (inauspicious) and neither taughtit nor discussed it. Did this mean, 
the Qazi asks, that Khwaja Nasiru‘d-Din did not know the rules for 
writing books discussing the imama and criticising the first three caliphs 
without inhibition ? Perhaps the Khwaja was in need of his (Yüsuf's) 
advice on the correct line of action ? In short, all writings which posses- 
sed any substance, life and dignity were generally acceptable although, 
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for various reasons, some people might not like them. Those who loved. 
justice appreciated subtle thinking; often they committed to memory 
verses satirizing themselves. For example the Amali® by Shaykh Abü 
Ja’far Tūsi reports that after Imam Rizàá^s martyrdom, Di'bil bin "Ali 
bin Khuzà'i (d. 246/860), the panegyrist on the Imam, wrote an elegy 
condemning Caliph Ma'mūn (198-218/813-833) and the entire Abbasid 
dynasty. He did not publicise it but Ma‘miin heard of it and was anxious 
to listen to it. He summoned Di'bil and, assuring him of his safety, urged 
him to recite the elegy. Its elegant verses depicted the Abbasids as being 
more atrocious rulers than the Umayyads. Ma'mün was, however, so 
deeply impressed, that he threw his turban on the ground and handsomely 
rewarded Di’bil. 

Criticising Mir Yüsuf's objection that there was no point in refuting 
Mirza Makhdüm Sharifi’s arguments, the Qazi wrote that for the last 
one thousand years the 'ulamā" had written books answering each other's 
arguments. To Yüsuf this might be a futile exercise for he claimed that the 
truth was known to truth-loving people. This would mean, the Qazi 
remarked satirically, that books in the same vein, such as Shaykh Jamalu- 
*d-Din ibn Mutahhar’s Kashf al-Hagg, Minhaj al-karama and Alfayn, as 
well as the Kitab Tara‘if by ibn Ta‘us and La’niyya by Shaykh ^Ali, were 
useless. Certainly there was no doubt, the Qazi adds, that the problems 
of Divine existence, were very well-known. Nevertheless, scholars of kalam 
in all ages kept writing books on that subject. 

Referring to Mir Yüsuf's criticisms of historical works the Qazi wrote 
that all books could not be original creations. Knowledge was attained by 
the assimilation of ideas. Authors propounded important theories and 
made points according to their own judgement; a large number of Sunni 
works such as Sharh Mulla fami on Kafiya and other historical and 
traditional works belonged to that category. The QAzi goes on to assert 
that Mir Yüsuf was wrong in believing that his (the Oāzī's) works were 
confined to history and traditions which learned men had repeatedly 
heard. Criticising Yüsuf's vanity in presuming himself to be a Jearned man, 
the Qàzi reminded him that rational arguments were based on historical 
evidence.* 

In a letter to another critic, Mulla Qawsi of Shustar, the Qàzi quoted a 
gasīda written by him which strongly reiterates his decision to forsake 
tagiyya. He wrote: 


“Blessed be the Emperor whose patronage in India, has not made 
my faith dependent on taqiyya, 


40 Supra, p. 150. 
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Blessed be the Emperor, for my tongue is like a sword, because of his 
support, 


It is like Zu'lfagār in refuting the arguments of enemies." 


The Qàzi wrote another letter to Mir Yūsuf asserting that the traditions 
ascribed to the Prophets and the Imāms should be subjected to scrutiny 
despite their perspicuity and lucidity. He attributed the differences and 
confusions in the Shi’i faith to the inclusion of Spurious traditions concocted 
by the Kharijis and the Ghulāts. The Shi rijāl works specifically warned 
against accepting the narrations fabricated by the Ghulāt. Some Muslims, 
by which the Qazi meant the Ghulāts had compiled a chapter of the Qur'an 
and asserted that it had been excluded by 'Usmān. The authors of the 
Qur'ánic exegesis and works of kalam devoted to Ahl-i Bayt had stated 
that all heavenly matters related to faith were made known to the Prophet 
and his associates as and when the need arose. 

The Oāzī's warnings were timely for the growing Shi'i community 
in India and elsewhere. They tended to dispel gullibility and strengthen 
rationality in his contemporaries and their posterity. In no way were the 
communities encouraged to lose sight of the importance of the Our'ānic 
injunctions and the true traditions of the Prophet Muhammad and the 
Imāms. The Qazi also warned the Shi'is against the incorrect Sunni 
allegations which were deliberately circulated to dupe the uneducated 
sections of the Shi’i community. The clever Sunnis did not discuss their 
fabrications with the Shī'i 'ulamā' but made them historical truths by 
constant repetition. Ultimately, when they found a suitable opportunity, 

_they quoted these statements in their own books on the authority of these 
illiterate Shi'i dupes.‘ 

The Qazi discussed the sensitive issue of the Ashab (Companions of the 
Prophet Muhammad) in his books. In the Majalisu‘l-mu‘minin he says 
that the Askāb were those people who had met the Prophet Muhammad 
after embracing Islam and had been Muslims when they died. According 
to the great mujtahid, Shaykh 'Amili, the Prophet's companions numbered 
14,100 after his death. Their importance depended upon their priority 
in accepting Islam, hijra (immigration), services to the Prophet, fighting 
under his banner and dying for Islam. Their superiority depended on 
their visits to the Prophet, conversations with him and compliance with 
his orders. According to the Shī'īs, Asha referred only to those compa- 
nions who were endowed with both faith and justice. The Shi'is believed 
that merely seeing or visiting the Prophet was not sufficient for inclusion 
in this group. La’n (cursing), ta’n (reproaching) and tashni? (taunting) of 
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the Ashab was not permissible. The Sht'is, however, did not consider that 
those who reproached them had forsaken the shari’a. They remained 
Muslims. The Qàzi goes on to say that the Sunni view of the group was 
incorrect, for faith and justice were acquired and were not innate. The 
faith and justice of the Ashab therefore could not be taken for granted. 
Each member had to be consistently firm on those paths. Both conditions 
were imperative for qualification as an Ashab. In the Prophet's time 
there were a considerable number of people who were known as Ashab 
but who were in fact impostors. They were condemned by the Our än 
in the following verse: 


“And if We would, We could show them unto thee (Muhammad) so 
that thou shouldst know them surely by their marks. And thou shalt 
know them by the burden of their talk. And Allah knoweth your 
deeds.” 4 i 


The scope of Xn (cursing) is discussed by the Qàzi in a number of books. 
The Masa ibu' n-Nawüsib says that la'n was equivalent to prayers for banish- 
ment from Divine mercy and vulnerability to punishment. God in the 
Qur'àn and the Prophet had both cursed people who deserved lan. 
The Shi'is, the Qazi, reiterated, did not curse all the Ashāb but only the 
enemies of the Prophet's family (Ahl-i Bayt). It was only the later Sunni 
authorities who fiercely opposed the cursing of the Ashéb. For example 
Ghazali in the Kitab al-Mustazhir writes that those who believed that, 
although Abū Bakr, "Umar and a section of the ashab were sinners, they 
were not infidels, could themselves be called misguided and wrongdoers. 
The Qazi also wrote that some Shi’a authorities believed that the Shi'i 
faith was not dependent on cursing but many Shi’as thought it perfected 
their faith. According to them it did not matter if the cursing was done 
in a subtle manner. The Qazi, however, asserted that abusing the parents 
of offenders was forbidden by the Isnā 'Ashari Shī'as.** 

The Majalisu‘l-mu‘minin contends that the Shi’is were baselessly accused 
of calling Abū Bakr and "Umar infidels. Their works on the principles of 
Shii law did not mention that accusation at all. Although the Shi'is 
believed that ’Ali’s enemies were wicked (fāsig), only those who fought 
against him were infidels. The Prophet had said: 


<O Alī ! Those who fight against you fight against me; your friends 
are my friends.” 


It is evident that Abū Bakr and “Umar did not wage a war against "Alt. 
However, they deprived him of his rights and usurped the caliphate on 
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the strength of the support from their tribesmen and followers, 

The Qazi commences his third majlis in the Majalisu‘l-mu‘minin on the 
dshāb and famous Hāshimites, with a discussion of Imam 'Als father, 
Abū Talib whose father, "Abdu ‘l-Muttalib, was the Prophet Muhammad’s 
grandfather. He says that according to ibn Abi‘l-Hadid (d. 656/1258), 
the author of Sharh Nahj al-balāgha, the majority of the Zaydiyya, a large 
number of the Mu'tazila such as Abi'l-Qàsim Balakhi and Abū Ja'far 
Iskāfī, and the entire Imāmiyya, considered Abū Talib as mu'min (a true 
Muslim). Only the Sunnis, because of their enmity towards 'Ali and 
devotion to Mu’awiya, claimed he was an infidel. The Qazi marshalls 
evidence to prove that Abū Talib was a true Muslim and that those 
prophetic traditions depicting him as an infidel were concocted by Mu’- 
āwiya's supporters. After a long discussion on Abū Tālib's devotion to 
Islam," the Qazi gives biographical notes on other members of the 
Hashimite clan. Of the non-Hashimites he provides biographical details 
on the companions of the Prophet Muhammad who were devoted to 
Imam "Ab, 

Qazi Nüru'llàh Shustarī's presence in Lahore had stepped up polemical 
discussions there. A galaxy of intellectuals such as Hakim Abu‘l-Fath, 
Hakim Fathu‘llah Shirazi, Qasim Beg Mir 'Adl, Mir Sharif Āmuli, 
Khwaja Husayn Sanā'i, Hayat, ’Urfi, Mazhari, Abu‘l-Fazl, Fayzi, Mulla 
"Abdu'l-Qàdir Badā'ūnī and Qazi Nūru'llāh Shustari assembled together. 
They comprised both Shi'is and Sunnis. Animated discussions took place. 
The commentaries on important verses of the Qur'àn were also debated. 
Once in Fayzi's house, the following verse in Nishāpūri's exegesis, which 
to the Sunni writers praised the first Caliph, Abū Bakr Siddiq, was under 
discussion. The verse reads: , 


“If ye help him not, still Allah helped him when those who disbelieve 
drove him forth, the second of two; when they two [The Prophet and. 
Abii Bakr during the flight from Mecca to al-Madinah] were in the cave 
when he said unto his “comrade”: Grieve not. Lo ! Allah is with us. 
Then Allàh caused His peace of reassurance to descend upon him and 
supported him with hosts ye cannot see, and made the word of those 
who disbelieved the nethermost, while Allāh's word it was that became 
the uppermost. Allah is Mighty, Wise "48 


Qazi Nūru'llāh said that if the comradeship referred to in the verse 
was taken in the literal sense, the expression did not convey admiration, 
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but if it was interpreted in the technical sense which the traditionists 
attributed to it, the point was disputed and the comradeship was deemed 
unacceptable. Badā'ūni said that even a child who spoke elementary 
Arabic would say that the verse praised and not blamed the comrade. 
Likewise, he added, an African infidel, or a Jew or a Hindu who knew 
Arabic would give the same reply. The debate was prolonged. Shaykh 
Fayzi supported the Qazi. Badā'ūni attributed this to his usual vile custom, 
for, according to Badā'ūni, Fayz was, in any case, totally ignorant of 
either side A8 Badā'ūni goes on to say that in the Tafsir Nishapüri a passage 
corroborating his (Bada‘ini’s) point of view was found. It went to the 
extent of saying that had the Prophet died at that moment only Abü 
Bakr was a suitable successor. 

The Qazi wrote a separate treatise entitled the Kashf al-a’war fi tafsir 
aya al-ghār on this subject. In the Majalisu‘l-mu‘minin he also quoted some 
verses on the controversy. In the Masa‘ibu‘n-Nawasib he marshalled 
evidence, both from historical works such as Tarikh Tabari, and Sunni 
hadis works proving that the verse relating to the cave story was not 
flattering to Abū Bakr. 

Qazi Nūru'llāh regularly wrote letters to the Shi'i ’ulama and scholars 
in order to help them counter the Sunni objections to the Shi faith. 
One of his correspondents was Sayyid Rājū's grandson, Hasan. The 
following letter sent to him from Lahore is quoted in the Majalisu‘l- 
muminin. It contains Hasan’s questions and the Oāzī's answers: 


Question: What is the justification for calling the Isnà 'Asharī Shii 
mazhab (school of law) the mazhab of Imam Jafar as-Sadiq ? 

Answer: The basis is the same as with the Shafi'! and Hanafi mazahib 
(pl. of mazhab). Those *ulamā" who followed Abū Hanifa and Shàfi'i 
transmitted their master’s traditions and their mazhab (school of 
law) was consequently known respectively as Hanafi and Shāfi. 
Similarly the traditions transmitted by Imam Ja”fār's companions 
and the mujtahids and ”ulamā' associated with him form the basis of 
Imàm Ja'far's mazhab. The Shi'is do not care if the Sunnis have no 
knowledge of Imam Ja’far’s mazhab and are ignorant of the fact that 
the Isnà ’Ashari Shi'i faith belongs to his mazhab. Similarly the 
Hanafis are not worried if the Sháfi'is are unaware of their mazhab. 
In connection with the discussion on the differences between the 
Sahaba, Mulla Sa'du'd-Din Taftazani, an eminent Sunni 'ülim, has 


49 The criticism is sweeping, for Fayzi was the author of Ourtānic exegesis using all 
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admitted in his Hashiya Mukhtasar * Usül *Azudi that the Shi'i faith 
originated from 'Ali as it advances firm arguments concerning his 
right to be the Prophet's immediate successor. It was only out of 
stubbornness and hostility to "AN that the Sunnis denied the fact 
that the Isnà 'Ashari faith originated from "AN. 

Question 2: The Sunnis also claim to follow Imam Ja'far's mazhab, for 
Abü Hanifa was one of Imàm Ja'far's disciples too. What is then the 
difference between the two faiths ? 

Answer: The Sunnis do not make such a claim. Some of their works 
state that in such and such a year Abu‘l-Hasan Ash’ari founded the 
Sunni faith and in another year Imām 'Alī bin Musi al-Rizā' founded 
the Isnā "Ashari Shii faith. It is evident, therefore, that the Shi'i 
faith is different from the Sunni faith. How then can the Sunni 
faith emanate from Imam Musi ar-Rizi‘ and his grandfather Imam 
Ja'far? In that case the Sunnis would have to demonstrate that 
in such and such a year ’Ali bin Musi ar-Rizā' invented the Sunni 
faith. Only the ignorant Sunnis claim that the founder of the mazhab 
was Imam Ja’far. Disciples do not necessarily follow the mazhab 
of their masters. For example Abū Hanifa was also Imam Mālik's 
disciple and Ahmad bin Hanbal was Shàfi'i's disciple but both of 
them founded their own respective schools of jurisprudence. Abu‘l- 
Hasan Ash'ari was the disciple of the celebrated mu'tazila Abū "Ali 
Muhammad al-Jubba'ī (d. 303/1915-16) but he founded the inde- 
pendent Ash'ari school. Abü Hanifa's discipleship to Imam Ja’far 
was confined merely to listening to some ahddis from him. Imam 
Ja’far considered Abii Hanifa as misguided and did not reveal the 
true faith to him. Imam Ja'far repeatedly condemned him for 
making giyās (analogical deductions) the basis of religious law but 
Abū Hanifa did not listen to the Imam’s warnings. The Hayatu‘l- 
haywan written by an eminent Sunni may be consulted for this fact. 

Question 3: Are there any mujtahids in the ShYi mazhab? If so the Shi'i 
faith should be ascribed to the mujtahid concerned and not to Imam 
Ja'far. Mujtahids, however, are sometimes right and sometimes 
wrong. If a mazhab is impregnated with doubts, it cannot be correct. 

‘Answer: There are a large number of mujtahids in the Shi'i faith but it 
does not necessarily mean that the mazhab should be ascribed to 
mujtahids. The mazhab originated from the Imam and the mujtahids 
make ijtikād according to their own knowledge and understanding. 
The Sunnis also call Shāfi'i, Abū Hanīfa, Malik and Ahmad bin 
Hanbal the founders of their mazhab and give them the title Imam 
or mujtahid fi'limazhab.9? The Sunnis call mujtahids such as Qazi 
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Aba Yüsuf, Muhammad bin al-Hasan al-Shaybani as mujtahid fil- 
mazhab. They do not call them the founders. Had they done so 
there would not have been only four but more than four thousand 
mazühib among the Sunnis. It does not necessarily follow from the 
rules of ijtihād that the Shi'i mujtahid cannot commit mistakes in 
understanding the rulings of their Imam. Nevertheless there is no 
possibility of mistakes in the original mazhab. As the discussions in 
kalām have established, the Shi'i Imams were ma'süm (impeccable) 
and could not err in their rulings, actions and sayings. Conversely, 
each of the four Imāms of the Sunni faith contradicted and rejected 
the rulings of the others. A large number of their followers have 
made ijtihad in the four mazahib (schools of law) and have opposed 
their Imāms and even issued fatwas (rulings) rejecting their Imams’ 
judgement. Consequently the Sunnis ascribe innumerable fatwas 
to the followers of their four Imáms and not to the Imams themselves. 
The Shri mujtakids, who draw upon the knowledge of the Prophet 
Muhammad and Imām "AN and are inspired by their Imams when 
forming ijma’, can differ only in their respective understanding of 
the Imams’ rulings. They cannot go astray, like the Sunnis whose 
mazühib, are based on the unanimity and ijmā” of ignorant people 
and on the principles of giyās, istihsān, zann and takhmin.® 

Question 4: On what basis do the Shi’is claim their faith as true and that 
of others as false? 

Answer: The Shī'is follow the faith of Ahl-i Bayt and the Prophet’s 
'itrat. The Shi'i works have established, on the basis of the rational 
arguments and traditions, that the Imāms of Ahl-i Bayt were ma”sūm 
(impeccable). There is, therefore, no possibility of error in their 
faith. A kadis of the Prophet says, "I leave to you people two weighty 
(objects). If you hold them fast you will never go astray afterwards: 
Allah’s book and my 'itrat or Ahl-i Bayt." There is no proof for the 
presumption that the Shi'is follow men like Abü Hanifa, Malik, 
Shāf'i or ibn Hanbal. Inevitably by accepting the guidance of the 
"itrat, Shi'is cannot go astray. 

Question 5: Did each of the twelve Imàms follow a separate mazhab or 
the same mazhab? What is the justification for ascribing the Shi'i 
mazhab to Imam Ja'far? 

Answer: All the Imāms followed the same mazhab. Because of the 
atinosphere of terror created by the persecution of the perdition- 
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damned Umayyads and others, the Imāms out of fear of their enemies, 
could not teach their mazhab in detail and openly to the people. They 
could only hint at some principal aspects of the fundamentals and 
intimate a little from details. Consequently their ahádis could not 
be known. Imam Ja’far as-Sādig flourished under the later Umay- 
yads and the early Abbasids. The terror that had prevailed under 
the early Umayyads had diminished. In fact the original founders 
of the "Abbasid dynasty were Shī'īs in their heart. These political 
changes enabled Imàm Ja'far to openly teach the people and trans- 
mit ahādīs. His companions noted down the details of the laws and 
principles he taught. According to histories, more then 70,000 scholars 
in Küfa and Baghdad related hadis from Imam Jafar as-Sádiq. 
Naturally the Shi'i mazhab became known by his name 


Qazi Nūru'llāh was an outstanding poet. All the biographical dic- 
tionaries of poets give a note on him and reproduce some of his verses. 
The most well known is his gasida that refutes a qasida by a Sunni, Sayyid 
Hasan Ghasnawi (d. 565/1169-70). Sayyid Hasan wrote: 


“The world knows that I am the coolness (i. e. lustre and brightness) 
of the eyes of the Prophet of God, 
I am an exquisite fruit of "Ali and Zahra’s heart.” 


Qazi Nūru'llāh did not approve of a Sunni Sayyid boasting of his 
ancestry. He wrote in reply: 


“The world knows that he produced a false witness, 

When he said that ‘I am the coolness of the eyes of the Prophet of God’, 
It was not proper for someone of illegitimate birth, 

To say ‘I am an exquisite fruit of "Ali and Zahra’s heart zm 


Qazi Niru‘llah Shustari’s letters show that he took a keen interest in 
his friends. This concern was reciprocated. During his stay in Lahore, 
however, the Oāzī's important friends died one by one. In 997/1589 
Shah Fathu'llàh Shirazi died. Hakim ’Abu‘l-Fath breathed his last in 
August 1589. In October 1595 Fayzi died. Soon Abu‘l-Fath’s brother 
Hakim Humām was dead too. The assembly of intellectuals was filled 
with gloom. In September 1596 Qazi Nüru'llàh was sent to make enquiries 
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into the sayūrgkāl (religious and charitable tenures) in Agra Province D 
At the end of October 1598 Akbar left the Panjab for Agra arriving there 
early in January 1599. He was deeply concerned at the news that his 
second son Prince Murad was dying of dissipation and that the Deccan 
campaign was a failure. This information prompted Akbar to commission 
his loyal adviser, Abu'l-Fazl, to use diplomacy to resolve the tangled 
affairs of the Deccan and to bring Prince Murad back to Agra. In May 
1599 Prince Murad died. In July Akbar himself left Agra to direct the 
Deccan campaigns. It would seem Akbar did not make Nūru'llāh the 
gāzī of Agra; instead he was appointed gāzī to the army. In May 1601 
Akbar returned to Agra because of the rebellion by his eldest son Prince 
Salim. He summoned Shaykh Abu‘l-Fazl from the Deccan to help him 
but on 1 Rabi’ I 1011/19 August 1602, the Shaykh was killed on his way 
to Agra near Antari. The Bundela chief Bir Singh Deva had been com- 
missioned by Prince Salim to commit this heinous crime. 

Abu‘l-Fazl’s death was a severe blow to Akbar but it was a great loss 
to Qazi Niru‘llah too. His enquiries concerning the sayürghàls in Agra 
province must have led to the confiscation of land belonging to a large 
number of Sunni sayūrgkāl holders who had occupied land illegally during 
Akbar’s absence in the Panjab. After Abu'l-Fazl's death none was left 
to convince Akbar of Qazi Nūru'llāh Shustari's loyalty to the Mughal 
throne. His orthodox Sunni enemies, particularly the followers of the 
Naqshbandiyya order, whom the Qazi unceasingly condemned in the 
Majalisu‘l-mu‘minin, seem to have united with the dispossessed. sayūrgkāl 
holders. Miran Sadr-i Jahan who had succeeded Mir Fathu'llāh Shirazi 
as Akbar’s sadru‘s-sudir was devoted to Akbar’s policy of peace and co- 
existence with all religious communities. Nevertheless, the orthodox 
Sunni leaders, such as Shaykh ’Abdu‘l-Haq Muhaddis Dihlawi (d. 1052] 
1642) and Khwaja Baqi Bi‘llah (d. 1012/1603), left no stone unturned in 
encouraging him to reverse Akbar policy. Sadr-i Jahán's classmate, 
Prince Salim was now openly in rebellion. Salim’s victory, however, was 
not a foregone conclusion and, in any case, it was beyond the Sadr-i Jahan’s 
power to reverse Akbar’s policy of peace and concord. Nevertheless, 
he could not be expected to befriend Qazi Nüru'llàh Shustari who had 
recently submitted a report condemning those who had received sayūrghāl 
on Sadr-i Jahān's recommendation. Moreover, 'Abdu'r-Rahim Khān-i 
Khanan, who would have supported Qazi Nūru'llāh, was in the Deccan 
and out of favour with Akbar. Hakim ’Ali Gilani seems to have been the 
Oāzī's sole friend but his support did not have the same force as had that 
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of the deceased Mir Fathu‘llah Shirazi, Hakim Abu'l-Fath or Abu'l-Fazl 
or Fayzi. 

After his return to Agra, Akbar ignored Qàzi Nüru'llàh, whose earlier 
letters were full of gratitude for the Emperor's patronage and encourage- 
ment. The Oāzī decided to return to Iran and made persistent efforts to 
gain permission but he was not allowed to leave India. Instead, early in 
1012/1603, he was assigned some official duty, possibly concerning land 
grants in Kabul. By Rabi’ I 1012/ August 1603, he was ready to go there 
but it seems that the assignment was cancelled as it was feared he might 
move to Iran." In a letter to Mawlānā Bahā'u'd-Din 'Amili, the Qazi 
wrote: 


“For some time luck has deprived me of its favours. The mean and 
wretched India has caused me unbearable pain and shock. Not only 
has the Sultan (Akbar) ended his patronage and benevolence towards 
me but he has closed the doors of my departure to Khurāsān and 
Iraq. When the tyranny and oppressions against me began to mount 
and the sufferings and anguish stepped up I began to imagine that 
Hind (India) was the same Hind (bint ’Utba the wife of Abū Sufyan 
and the mother of Mu’awiya) who ate the liver of my great grand 
uncle (Hamza bin Muttalib).”5* 


Adversity and suffering did not, however, deter Qàzi Nūru'llāh from 
following his scholarly pursuits and religious mission. Surrounded by 
deadly Sunni enemies and with no political support, the Qazi completed 
his magnum opus, the Ihgāg al-Hagq at the end of Rabi’ I 1014/August 
1605. In its conclusion the Qazi again wrote: 


"I was thrown by the unfortunate times towards wretched India. This 
doomed. and. accursed old woman (Akbar's India) has been increasing 
my anguish and pain; so much so that I began to believe that she is 
Hind (bint "Utba) who ate the liver of my great grand uncle Hamza's 
heart but the bléssing of the love for Ahl-i Bayt has filled my heart with 
life.” 


The Qazi described Agra as the most accursed town and the abode of 
Satan and prayed for the protection of the mu‘minin [Shi'is] from the 
frauds and obscurantism of the people [Sunnis] of Agra.® 

The Ihgág al-Haqq refutes the Ibtal nahj al-batil wa ihmāl kashf al-'àtil 
by Fazlu'llàh surnamed al-Amin bin Ruzbihàn al-Khunji (by lineage), 
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al-Shirazi (by birth), al-Isfahāni by residence known as Khojah Mulla 
or Khwaja Mawlānā Isfahāni. The Khwaja was born at Shiraz in 860/ 
1456 and grew up to become an orthodox Shāfi'i. He was one of the 
leading supporter of Ya'qüb (884-896/1479-1490), the Bayandari ruler of ` 
Western Iran who introduced Sunni orthodox reforms in his reign. After 
the rise of Shah Ismā'īl Safawi to power he moved from Isfahin to 
Kāshān. From there he went to the court of Shaybani Khan of Transo- 
xiana where he spent eight rewarding years until the Khan was killed 
in Sha'bàn 915/December 1509 whilst fighting in the battle of Merv 
against Shah Ismā'il Safawi. Babur, who had conquered Samarqand with 
the Shah’s help, was pro-Shi’a. Consequently Fazlu'lláh's life during the 
two years of his reign was absolutely miserable as he was forced to mix 
with the new ruler's Shi'i supporters whom he hated from the bottom 
of his heart. Bābur's overthrow by Shaybānī Khān's nephew 'Ubay- 
du'llāh in 918/1512 was a great relief to Fazlu‘llah, particularly as 
'"Ubaydu'llàh was his pupil. In 920/ 1514 Fazlu‘llah wrote for him a 
“Mirror to the Prince", entitled Sulūkvl-mulūk. He died seven years later. 
in Jumāda 927/August 1521. Fazlu‘llah wrote about two dozen books. 

In his Ibtāl nakj al-bātil, completed at Kāshān in Jumāda II 909/Decem- 
ber 1503, Fazlu‘llah writes that during his age a body of innovators had 
appeared who propagated rafz (Shi'ism) among people. Their dominance 
over his homeland had compelled him to leave it to undergo the hardships 
of travels and pain of separation from his relations and friends. He had 
taken a vow that he would not end his travels until he reached a region 
where no trace of the Shi’i innovations and heresy could be found. There 
he would peacefully practise the Prophet’s sunna and the Prophet’s com- 
panions’ traditions. At Kāshān he read the Nahj al-Hagg wa Kashf al- 
Sidq by Jamālu'd-Dīn Mutahhar al-Hilli written during the reign of 
Sultan Ghiyasu‘d-Din Uljāytū Khuda Banda (703-717] 1314-1317). It was 
from the reign of Khuda Banda over Iran that the Shi'a Imamiyya 
sect gained predominance, for the people followed their ruler’s faith. 
Only virtuous and honest people did not copy the Sultan. Hilli’s book 
was designed to expose the alleged shortcomings of the “liberated Sunni 
sect” in order to persuade Sunnis to renounce their faith and adopt Shi'ism. 
Fazlu‘llah added that his own motive was to preserve the signs of the true 
faith and to earn benefits in the hereafter. Hill's work, Fazlu'lláh goes 
on to say, was full of condemnations of the first three successors to the 
Prophet and of the distinguished Sunni Imams and "ulamá. The book 
was a net of fraud and deception. Like Hilli, other Shi’is had also written 
innumerable books to entice the pious Sunnis into their false faith. They 
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wrongly attributed their religion to the twelve Imāms who were pious 
descendants of Fátima Zahra (Prophet Muhammad's daughter) and were 
leaders of both the faith and the world. Previously they had admired 
and praised the Prophets companions. The famous Shri book, the 
Kashfu'l-Ghumma fi ma'rifat al-a imma by 'Ali bin "Isa quoted aAádis from 
Imam Ja’far as-Sādig praising Abū Bakr. Fazlu‘llah goes on to say that the 
works of Hilli and his followers, who were steeped in bigotry and fana- 
ticism, deserved no attention. Because of this, the Sunni 'ulamā', who 
always wrote pious books, had not bothered to produce a refutation. 
Times, however, had changed. Possibly the Shi'is might destroy all the 
Sunni books and, on the basis of the unfounded statement of Ashā'ira, 
might even distort the image of Sunni-ism. He (Fazlu'llāh) consequently 
had decided to demonstrate the falseness of ibn Mutahhar Hilli's Minhaj 
al-karáma. First he would copy Hilli’s statements in order to expose his 
fanaticism and then refute them so that the truth might be revealed.9? 

By the time Qazi Niru‘llah Shustari arrived in India, the Ibtāl nahj 
al-bātil had been brought over in India by the Transoxianian visitors 
but the Oāzi was not interested in refuting it. He believed that Fazl bin 
Ruzbihan was nowhere near Hilli in scholarly stature. The doubts and 
confusion the Idiāl raised in the minds of common men and ignorant 
people, however, prompted Qazi Nüru'llàh to change his mind.** The 
Qazi’s rejoinder to the JS was intended to help both the Iranian and 
Indian Shi'is. 

A study of the Qàzi's Ihgāg al-Hagg shows that the Qàzi's library had 
been extended and that his continuous religious discussions with the 
Sunnis had sharpened his debating techniques. Qazi Nūru'llāh first 
quoted verbatim passages from the Minhāj al-karāma with the words, 
"The author said, May God elevate his dignity." Then followed the 
refutation by Fazlu'llah bin Ruzbihan, prefaced by the remark, “The 
member of the Nasibiyya sect said, May God thrust him downwards.” 

The Ihgāg al-Hagg is a compendium of Shi’i-Sunni controversies over 
the Ash'arite theories of Godhead, prophethood and Imáma, as well as 
on the problems of Qur‘anic exegesis, kadis and figh. Both Fazlu'llāh 
and Oāzi Nūru'llāh had read the controversial works themselves but the 
Qazi had not only written commentaries on some important Sunnī and 
Shi'i books as we shall soon mention, but was fully trained in the schools 
of the Mu'tazilite and falāsifa. Possibly Fazlu'llāh, an orthodox follower 
of Ghazāli, had not fully mastered these disciplines. In his arguments 
Qazi Nūru'llāh also brings his training in analysing facts in chronological 
and logical perspective to bear on the refutation of Fazlu'llàh's proposi- 
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tions and emerges as a successful debater. By the time he wrote the 
Ihgaq al-Hagg, the Qazi had already produced some one hundred books 
but nowhere, even for arguments sake, is he inconsistent. For example, 
'Allàma Hilli wrote: “it is an accepted fact that God cannot be identified 
with anything and the fact is so well-known that it does not call for any 
discussion. A group of sūfīs, nevertheless, believe in the unification of the 
human nature of the 'árifs (gnostics) with the Divine and do not distinguish 
between the Creator and the created. Some süfis have crossed the limits 
of propriety and assert that whatever exists in the world is Being. It is 
unnecessary to mention that this belief is stark infidelity and heresy. 
Thank God for guiding the Shī'is to follow Ahl-i Bayt and saving them 
from accepting a false religion and ridiculous beliefs.” 

Fazlu‘llah replied, *"Ash'aris believe that the Divine cannot be identi- 
fied with anything else and the idea of such an identification is impossible. 
To attribute to eminent sifis such as Abū Yazid Bistāmi, Sahl bin *Abdu- 
‘ah Tustarī, Abu'l-Qàsim Junayd Baghdadi and Shaykh Suhrawardi 
the belief of the identification of the Divine and human natures is prepos- 
terous and falsehood. They are followers of Divine monotheism and the 
interpreters of true Islam. Their beliefs and acts manifest the real Islam. 
Their technical terms, however, are beyond the comprehension of common 
men. Two of these terms are bagā' (subsistence) and fana (evanescence). 
Fang means the extinction of the personality and attributes of the indivi- 
dual through persistent ascetic exercises. Baga‘ means the attainment of 
Divine theophany through ascetic exercises and following the sūfic path. 
These states cannot be generally comprehended. Only those who are 
blessed with such a theophany understand it. In that state human nature 
is identified with God. Those who are not aware of reality accuse the 
süfis of believing in ittihad and hulūl (the infusion of God in a creature). 
May God protect us from suspecting the intentions of Allāh's friends. 
The Shi'i aggressiveness is based on ignorance. According to an authen- 
tic Hadis Qudsi ‘God is at war with those who fight against His enemies’. 

“The sūfi theory of God as Pure Being is so subtle that itis beyond the 
comprehension of men like the author of the Kashfwl-Hagg. The sūfīs 
maintain that nothing but Allāh exists. According to them true and real 
Being is Allāh and all other beings are derived from Him. Through their 
own. essence possible beings are neither existant nor non-existant. All 
possible beings are equally related to Real Being and not Being ('adam). 
Consequently all possible beings exist only through Being. Existing beings 
are the zill (adumbration) of Real Being which is identified with Allàh. 
In fact the Divine Unity and the Divine Uniqueness in their perfect form 
can only be understood by the sūfis. Those who consider them heretics 
are themselves heretics.” 


Refuting Fazlu'llàh's arguments Qazi Nūrtullāh wrote, “The author 
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has mentioned only the distinguished süfis in his answer to (Allama 
Hill's) criticisms. He has ignored the belief of the sufi majority who are 
stark heretics and has quoted only pious süfis such as Abū Yazid Bistami 
and the like. The target of *Allāma Hilli’s attack is the sift majority and 
not Abii Yazid Bistami and Junayd who were true Shi’as, as mentioned 
in the Moajalisu‘l-mu‘minin.” 

Qazi Nūru'llāh quotes the Jami’ al-asrār wa manba” alsanwār by the 
great sūfi, Haydar Amuli, saying that those who perceived Reality in their 
own theophany or perceived their own self in Divine theophany were the 
followers of ittihàd. Such people were accursed and unclean. The Chris- 
tians and some accursed, sūfts also held similar beliefs. True sūfis, however, 
did not believe in ittihād. Their statements emanated from ecstasy for they 
asserted that as they had totally rejected all ideas relating to the non- 
Divine, they believed in nothing but Being. In these circumstances how 
could they believe in iti#had and hulil for these ideas themselves presup- 
posed a belief in duality and plurality? When, as according to them, 
duality and plurality did not exist at all, the question of belief in them 
could not arise. 

Commenting on Haydar Āmulf's statement, the Qazi says that “Some 
sūfts certainly believe in ittikād and hkulūl. The Sharh Mawāgif also confirms 
Haydar Amuli”. Then the Qàzi quotes from the Sharh Mawāgif and con- 
cludes, “This shows that 'Allàma Hills criticisms are not based on 
ignorance. In his other works he has endorsed the views of Godly hukama‘ 
(philosophers) who identify Being with Reality and ascribe the existence 
of the ‘world of phenomena and of the senses’ to Allāh. As the water 
heated by the sun is called *water of the sun', so the world of phenomena 
is known to exist because of God. Qazi Nüru'llàh then explains the real 
significance of the Unity of Being and approvingly relates the sūfī theory 
that the phenomenal is the outward expression of Reality. He considers 
Fazlu'llāh's explanation of the relationship of Real Being to not-being as 
superficial and based on the theories of the scholastic theologians.” 

Fazlu'llāh takes Hilli to task for identifying süfi worship with music 
and dancing. He says, “The author (Hilli) had tried to humiliate the 
süfis but in turn, he has himself been humiliated. Who else other than 
the siifis can be Divine worshippers when they devote most of their time 
to prayers and worship. They have renounced sensual pleasures and lead 
an ascetic life." He also defends sift sama’ (literally audition but actually 
music and dancing), and accuses Hilli of ignorance. 

Refuting Fazlu‘llah’s comments, Qazi Nūru'llāh says that Hilli's target 
were the siifis like those in the Naqshbandiyya order, and not the earlier 
ones who were on the right path. The samā” and ecstasy of earlier süfis 
was different from the music and dancing of the later sūfts. Some state- 
ments by more contemporary süfis wrongly suggested that the previous 
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sifis were, like them, engrossed in music and dancing. It would seem that 
the later sūfts accused the earlier ones in their own self-defence. The Qazi 
asserts that the impostors were not interested in prayer, worship and 
asceticism for their own sake. They practised them merely to impress 
the common people with their piety and asceticism in order to attract 
followers. The Qazi then quotes the following verses from a qasida by "Amir 
Basri whom he considers a great gnostic. “Amir writes: 


“To the group of sūfts belong even those wicked people who deceive 
people by their silence and retirement, 

They claim that through kashf (revelation), ecstasy and without uttering 
a single word, they had obtained knowledge of Divine mysteries, 

They are rogues and fakes; who deceive people by putting on khirqa 
(dervish's patched cloak) and by sitting on prayer carpets with 
rosary in hand." 


The Oāzī goes on to relate statements from the Imāms warning their 
followers to protect themselves from the fraudulent practices of fake 
süfis. He adds that Fazlu‘llah’s ahādis saying that the Prophet had allowed, 
sport and amusement on occasions such as circumcision ceremonies, "28 
festivals and weddings were invented during the reign of the Ummayyad 
caliphs. The Oāzi asserts that the Mwtazila and Shi'i fatwas did not 
approve of music and dancing in any case; only the sif? fatwas made them 
permissible. The Tafsir Kashshāf unequivocally condemns the sūfi practices 
of Divine love, music, dancing and poetry in praise of young boys in 
connection with the exegesis on the following verse: 


*A people whom He will love 
As they will love Him p 


The Qazi contends that the Prophet's ahádis urging Muslims to follow 
his companions did not imply the blind acceptance of all the members of 
the Ashab. The Prophet had asked Muslims to follow only those members 
of the Ashab who were perfect examples of nobility, learning and virtue. 
This applied only to *Ali and the Imàms ofhis house who were completely 
immune from sin. Some of the Prophets Ashab, however, who were 
‘devoted to "AR family, were included in the class to whom the Prophet 
had urged obedience. The Qazi argued at great length that the Qur‘an 
did not contain a single verse praising the Sakāba which could be interpre- 
ted to mean that God had forgiven their earlier transgressions. Those who 
after the Prophet’s death committed sins such as causing his daughter 
distress and violating his injunctions had forsaken their bay’a with the 
Prophet, they belonged to the class to whom the following verse applied, 
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"Lo ! those who believe, then disbelieve and then (again) believe, then 
disbelieve, and then increase in disbelief, Allah will never pardon them, 
nor will He guide them unto a way.’’64 


The Shi'is cursed (Ja’n) the usurpers and the tyrants but neither did 
they abuse, nor revile, nor find fault with their parents. The Shī'īs did not 
approve of condemning even the infidels or polytheists let alone reviling 
Muslims or those who claimed to be Muslims. The Sunnis, on the other 
hand, who falsely claimed to follow the Prophet's sunna, in order to arouse 
hatred against the Shi'is, had invented the story that the Shi'is abused the 
Ashāb like vulgar rabble. The Shi’is cursed only those Ashéb who were 
enemies of Ahl-i Bayt and they did so to gain favour from Allāh, the Prophet 
and those who were the Prophet's “near of kin". This is based on the 
Divine command in the Qur'àn to love those who were the Prophet's 
"near of kin", as the fee which the Muslims paid for the Prophet's efforts 
in transmitting God's commands to the people. An Arab poet says: 


"Despite your claim that you are my friend, 
You love my enemies. Have you gone insane ?" 


, The Shi'is believe that loving the enemies of the Prophet’s “near of kin” 
amounted to hating his “near of kin". Love and hate of the Prophet's 
“near of kin" could not co-exist.%5 


Qazi Nūru'llāh's Martyrdom 

The Ihgāg al-Haqq would have raised a storm of opposition against Qazi 
Nūru'llāh even if Akbar had lived. He died on 13 Jumāda IT 1014/26 
October 1605. Prince Salim, who had openly rebelled against his father 
during the last five years, now ascended the throne. His accession awakened 
hope in the Sunni puritan and revivalist leaders, such as the redoubtable 
Naqshbandiyya sūft, Shaykh Ahmad Sirhindi (d. 1034/1624) and the 
Qadiriyya Shaykh ’Abdu‘l-Haqq Muhaddis Dihlawi (d. 1052/1624) that 
Akbar’s policy of peaceful co-existence with all religions would be reversed 
with the help of Jahangir’s leading nobles. Shaykh Ahmad Sirhindi wrote 
to this effect to important nobles such as Shaykh Farid Bukhari, Lala Beg 
Kābuli, Sadr-i Jahan, Mirza 'Azīz Koka, Muhammad Qulij Khan and 
"Abdu'r-Rahim Khān-i Khānān.** Shaykh "Abdu'l-Haqq also sent similar 
letters but the most forceful were those from Shaykh Ahmad Sirhindi. 
He demanded that the law abolishing cow-sacrifices should be revoked, 
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that jizya should be re-imposed on Hindus, that infidels should be deemed 
unclean like dogs and should not be placed in positions of trust." The 
company of innovators (Shi'is) should be avoided for they were worse than 
infidels and to show them respect amounted to destroying Islam.** Neither 
the nobles nor Jahangir, however, had any misgivings about the impor- 
tance of maintaining Akbar’s policy. In his Tuzuk, Jahangir wrote: 


“The professors of various faiths had room in the broad expanse of his 
incomparable sway. This was different from the practice in other 
realms, for in Persia there is room for ShYas only, and in Turkey, India, 
and Türàn there is room for Sunnis only. 


“As in the wide expanse of the Divine compassion there is room for all 
classes and the followers of all creeds, so on the principle that the 
shadow must have the same properties as the Light, in his dominions, 
which on all sides were limited only by the salt sea, there was room 
for the professors of opposite religions, and for beliefs good and bad, 
and the road to altercation was closed. Sunni and Shi’as met in one 
mosque, and Franks and Jews in one church, and observed their own 
forms of worship.”** 


On the whole the Emperor pursued a policy of peace and concord with 
all religious communities but he was not consistent in its implementation. 
The pressure from the orthodox Sunni puritanical leaders on Jahangir’s 
senior nobles made life difficult for Qazi Nüru'llàh. His only supporter 
in the last years of Akbar's reign had been Hakim "Ai Gilàni but on 5 
Muharram 1018/10 April 1609, he also died. There was now no sup- 
port for the Qàzi at Jahangir’s court. Arabic passages from the Ihgāg al- 
Haqq criticising the first three caliphs seem to have been translated into 
Persian and read to the Emperor by his Sunni favourites in order to 
alienate him from the Qazi. On 18 Jumāda IT 1019/7 September 1610, he 
was flogged to death in the middle of the night. . 

Jahangir’s Tuzuk does not mention the event and we have no official 
version of the martyrdom. The earliest account is given in the "Arafat I- 
*arifin, a voluminous poetical dictionary by Tagi Awhadi (Taqi bin 
Mu‘inu‘d-Din Muhammad bin Sa'du'd-Din Muhammad  al-Husayni 
al-Daqqàqi al-Balyani al-Isfahani), begun at Agra in 1022/1613 and 
completed there in 1024/1615. Taqi Awhadi was born at Isfahan in 
973/1565 and enjoyed Shah ’Abbas’ favour in the early years of his reign. 
In 1003/1594-5 he went on a pilgrimage to Najaf and other holy. places, 
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returning home in 1009/1600-1. In Rajab 1015/November 1606, he 
left for India via Shiraz, Kirmān and Qandahar. After staying for eigh- 
teen months in Lahore and more than a year in Agra, he went to Gujarat 
and lived there for three years, returning to Agra in 1020/1611-12.% At 
the time of the Oàzi's martyrdom he was possibly in Agra or else he arrived 
there shortly afterwards. He did not have access to Jahangir’s court but 
seems to have obtained his information from noblemen and public rumours. 
These may not necessarily have been correct but that the Qazi was flogged 
to death is certain. He commenced his *Arafatu‘l-’arifin about two years 
after the Oāzī's martyrdom. He says, “Qazi Nüru'llàh was executed in 
the early part of Jahāngir's reign because he was famous as a Shīī. The 
Emperor was at peace with both Sunnis and Sht'is and kept each of these 
sects within proper limits. He questioned Qazi Nüru'llàh Shustari as to 
his religion. The Oāzi, observing tagiyya, said that he was a Shafi’i. The 
Emperor did not like this reply and shaking with anger asked why he had 
not told him the truth. Then he ordered the Qazi be given five stripes of 
the durra-i khárdár'." He died during the course of the flogging."72 

Khayru'l-bayán begun in 1017/1608-9, completed in 1019/1610, revised 
and enlarged in 1036/1626-27, and dedicated to Shah 'Abbas Safawi, 
was also written after the Oāzī's martyrdom. Its author, Sháh Husayn 
bin Malik Ghiyásu'd-Din Mahmüd bin Shah Abū Sa'id, was a member 
of the Safawid family in the princely line of Sistān. In 1008/1599-1600 he 
accompanied Shah ’Abbas on his Khurāsān campaign and on other 
subsequent expeditions. In 1019/1610, he returned from a journey to 
Hijāz. In 1027/1618 he was presented to Shah ’Abbas at Qazwin and in 
Shawwal 1028/September 1619, he was in the Shāh's suite at Isfahan. 
The Khayru‘l-bayan says that the Emperor Jahangir had asked the Mir 
(Nūru'llāh Shustari) “what religion do you follow ?" The Mir did not 
disclose his faith. As his religion was known to everyone, the Emperor 
grew angry. Because of this the Mir suffered many insults until he met 
Divine mercy.”% 

Muhammad Sadiq Hamadānī, who wrote the Tabagāt-i Shāhjahānī 
in Shāhjahān's reign, does not mention Oāzi Nüru'llàh Shustari's death, 
although he gives his biographical notice. Mīrzā Muhammad Sadiq 
"Sádiqi" bin Muhammad Salih Zubayri (d. 1061/1651), who was an 
intimate friend of Qàzi Nüru'llàh's sons, also gives a biographical note 
on the Qazi in his Subh-i Sadiq but does not mention the circumstances of 
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his death. The Zakhiratu‘l-khawanin, completed by Shaykh Farid bin 
Shaykh Ma'rūf Bhakkari says that Qazi Nüru'llah was the army gāzī 
and that the followers of the Imamiyya faith were deeply devoted to him. 
He was killed because of Jahángir's wrath for some reason.”* Shaykh 
Muhammad Baga‘ and Muhammad Bakhtāwar Khan, the authors of 
Mir‘atu‘l’alam written in 1078/1667, say that Qazi Nüru'llàh Shustari 
belonged to the Imāmiyya faith and practised tagiyya. One day he made 
some statement which the Emperor did not like. He was punished with 
the durra-i khārdār and died." 

These historians blame the Oāzī for provoking Jahangir’s anger by 
observing tagiyya. Even Taqi Awhadi does not question why the Emperor 
enquired about the Oāzī's religion when he was a known Shri. Why was 
he summoned to the court at all ? Obviously Jahangir wished to find 
some pretext to persecute the Qazi in order to please his puritanical Sunni 
>ulamā and noblemen. The Shiis survived under the Sunni rulers by 
observing tagiyya. It was only Akbar’s liberality that prompted some 
Shi'is to abandon this practice. Qazi Nūru'llāh, not being scared of 
martyrdom, gave it up during Akbar's reign, but, if he declared himself 
a Shafi'1 before Jahangir he must have taken up tagiyya again in order to 
save his life. Jahangir had no right to question the Qàzi's statement on 
the basis of personal knowledge for even conversion to Islam calls for only 
a confession of faith. The change from one Sunni school to another school 
or from one Islamic sect to another does not require any formality. A 
Muslim's oral statement about his faith is final; a gázi is not entitled to 
dissect the heart. No gāzi in India was more competent in all the four 
schools of Sunni law than Qazi Nüru'llàh, therefore he could not be dis- 
proved even under cross-examination. Among Jahāngir's noblemen 
there were innumerable Shi'is who observed tagiyya and gave him the 
impression that they were Sunnis." None of them was persecuted. Qazi 
Nūrufllāh was martyred for writing Ihgaq al-Haqq and other polemical 
works and not for observing tagiyya. The Sunnis were naturally very 
pleased. 

Muhammad bin al-Hasan bin *Ali bin al-Amini, better known by his title 
al-Hurr alsĀmili(d. 1101/1689-90), who wrote the "Amal al ’amil fi’ulama 
Jabal al’ Āmil in Jumāda I11097/ April-May 1686, was better informed 
because of his contacts with Baha‘u‘d-Din 'Ámili (d. 1030/1621). Qazi 
Nūrullāh Shustari had corresponded with 'Amili even during Jahangir’s 
reign. Although the Oàzl's son 'Alà'u'l;Mulk could not, for fear of re- 
prisals, explain the circumstances surrounding his father's death in his 
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Firdaws, which tells the Qàzi's story, he must have informed his father's 
friend Baha‘u‘d-Din "Amili of the true facts. Hurr al-’Amili says that 
Qazi Nüru'llàh was sentenced to death for writing the Ihgāg al Hogg 29 
and this is correct. The story of tagiyya seems to have been concocted by 
Jahāngir's courtiers in order to justify the Emperor’s heinous crime. 

The eighteenth century scholars were also misled by the seventeenth 
century legends about the Oāzī's martyrdom. 'Ali Quli Khan Walih 
Daghistani, who was born at Isfahan in 1 124/1712 into a family of scholars 
and administrators highly connected with the Iranian rulers, left for 
India in 1147/1734-5. He obtained high mansabs in the reigns of Muham- 
mad Shah (1131-1161/1719-1748) and Ahmad Shah (1161-1167/1748- 
1753). He wrote his voluminous dictionary of 2500 poets entitled the 
Riydzu'sh-Shw ara in 1160-61/1741-48. In it he greatly extolled the learn- 
ing and fame of Qazi Nüru'llàh Shustari both as a scholar of religious 
works and a poet. He wrote that in the reign of Jahangir, the Qazi was 
martyred by durra-i khardar for writing the Majalisu‘l-mu‘minin.® This 
was obviously mistaken for the Ihgāg al-Haqq. The most famous book in 
eighteenth century India was the Oāzī's Majalisu' I-mu' minin. 

Siráju'd-Din 'Ali Khàn Arzü did not enjoy a high mansab at the Mughal 
court of Delhi or at Awadh where he obtained a monthly stipend of Rs. 
300. Nevertheless he was greatly admired for his learning. In his bio- 
graphical dictionary of more than 1500 poets entitled the Majma’u‘n-nafa‘is, 
completed in 1164/1750-51, hegives an account of Qazi Nüru'llàh Shustari 
from the Sunni point of view. He writes: 


“Since he was a fanatic Shi'a, he used to revile the "Azīzān. He was, 
on account of that crime, put to death in the reign of Jahāngīr. Sunnis 
dishonoured his body to their heartful. The reason of his execution lay 
in his frank avowal of being a Sháfi'i The Emperor did not differen- 
tiate between Sunnis and Shi’as nor did he try to touch off their reli- 
gious susceptibilities. He enquired of the Qazi the religion he professed. 
The Qazi practising tagiyya said that he was a Shāfi'i. It was a most 
unpleasant knowledge to the Emperor and so in a fit of rage he senten- 
ced him to death.”% 


Curiously enough Qàzi Nüru'llàh's martyrdom is not mentioned in 
Shaykh Ahmad Sirhindi's letters. It must have been reported to him in 
Sirhind and the Naqshbandiyyas must have deemed it a great triumph 
for the cause of Sunni revivalism. It is, however, mentioned by Kamālu- 
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‘d-Din Muhammad Ihsin bin Hasan Ahmad (d. 1149/1736) in his 
Rawzatu'|-qayytimiyya, which gives an account of the Indian gayyūms (the 
eternal: spiritual guides) of the Nagshbandiyya order. According to this 
belief, perpetrated by Shaykh Ahmad Sirhindi, no event in the world 
occurred without the permission of the gayyūms. The following gayyūms 
are discussed in the book: 


First: Shaykh Ahmad Sirhindi Mujaddid Alfi Sani (d. 1034/1624). 

Second: His son, Muhammad Ma'sūm called 'Urwatu'l-wusqa (d. 
1079/1638). 

Third: Muhammad Naqshband Hujjatu‘llah, the son of the preceding 
(d. 1114/1702). 

Fourth: Muhammad Zubayr (d. 1152/1740). 


The Oāzī's martyrdom is placed in the eighteenth year of tajdid (the 
mission of the renewal of Islam by the Mujaddid, i.e. 1030/1620-21). 


The Author says: 


**When after the release of Mujaddid (1618) Islam was perfectly restored 
and more than twenty thousand people began to assemble to listen to 
his sermons every morning and evening, the Iblis like Wazir (Asaf 
Khan) called Niru‘llah Shustari, the leader of the Shi'a 'ulamā*, from 
Iran by paying huge sums of money to him, The Emperor on the 
request of Asaf Khan went to receive him with his entire retinue and 
extended the highest respect and courtesies to him; but the Qazi would 
not attend the meetings where Mujaddid used to be present with the 
Emperor. The Emperor on the persuasions of the Wazir became highly 
devoted to the Qazi and lent a credulous heart to his utterances in 
regard to religion. The Wazir having seen Qazi's influence over the 
Emperor made a plan to obtain an order from him for getting Shī'ism 
recognised as an official religion ofthe State. A disciple of Mujaddid was 
present on that occasion. He apprised his pir of the conspiracy. to 
overthrow Sunni-ism. Mujaddid asked one of his disciples who super- 
vised the Emperor's wardrobe, that he should convey the message on bis 
behalfto the Emperor that the latter should not go to the hall of audience 
without meeting him. It is said that it was customary with the Emperor 
that he in pleasanter moods would don white garments but ifhe was off 
the mood or was to inflict severe punishments to the people he would 
dress himself in red garments. On that particular day the Emperor 
was in a cheerful mood, so he asked for white garments. The disciple at 
this order heaved a sigh of grief which immediately caught the atten- 
tion of the Emperor. He enquired why he was out of sorts on a day of 
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' rejoicing. The disciple replied, ‘There cannot be a greater occasion 
of mourning than the present one; for our Emperor is going to renounce 
the true faith and embrace the false one. Your Majesty has decided to 
give up the faith of Sahib Qiran Amir Timür and to accept the faith 
of Shah 'Abbās.” The Emperor couldn't make head or tail of this 
statement, so he asked him to explain himself. He divulged to the 
Emperor the plot set afoot by the Wazir with the assistance of Qazi 
Nüru'llàh Shustari and conveyed the message of Mujaddid. The 
Emperor at once summoned Mujaddid and enquired the reason of his 
seeking a private audience. Mujaddid told him, ‘The Wazir has 
deliberately invited Nüru'llàh from Iran with a view to leading you 
astray from the true faith and making you embrace his false faith.” 
The disclosure threw the Emperor into a violent rage, and, immediately 
donning the red garment he sat in the public hall of audience. Nüru- 
"llah Shustari was summoned and trampled to death under the feet of 
an elephant. Those who had accompanied Nūru'llāh from Iran were 
also beheaded. The Wazir was greatly mortified at this incident and 
for revenge, he summoned Christian priests to humiliate the Muslims, 81 


This fantastic story is obviously unhistorical but its appearance in a 
work completed in 1154/1741 shows the Nagshbandiyya sifis’ pride in 
the Qazi’s martyrdom. i 

Other legends, although none as incredible as the one mentioned ` 
above, are found even in later Shī'ī books. Maulawi Mirzà Muhammad 
AR Kashmiri who began his Nujiimu‘s-sama’ Si tarājim al-'ulamá* in 1286] 
1869-70, which contains the biographies of the Shi’i 'ulamā' of the eleventh, 

_ twelfth and thirteenth centuries, says : 


“When Jahangir succeeded Akbar, Qazi Nūru'llāh continued to work 
in his old post. Ultimately some 'ulamā' who were hostile to him but 
favourites of Jahangir were able to discover that the Qazi professed the 
Imāmiyya faith. They complained to the Emperor that he followed 
the Shi’a Imāmiyya faith, for he did not adhere to anyone of the four 
schools of jurisprudence and issued decrees only in accordance with 
that particular school of jurisprudence which suited Imamiyya faith. 
The Emperor getting displeased at this conversation said, ‘This is no 
proof of his Shi'ism for he was appointed subject to the condition that 
he would issue decrees in accordance with all the four schools of juris- 
prudence." Consequently the ’uama‘, hostile to him, began to wait for 
an opportunity to prove him a Shi’a and then to obtain orders for his 
execution from the Emperor. In pursuance of their objective they 
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devised a trap and sent to the Qazi one of their own men who posed as 
a Shi'a and became the Oāzī”s disciple. He lived for a long time with 
the Qazi and became his favourite. He got scent of Majalisu‘l-mu‘minin 
and after great efforts and entreaties took the book to his own house, 
copied it out and secretly passed it on to the 'ulamā”. Making that work 
as their instrument, they conclusively proved before the Emperor that 
the Qazi was a Shi’a and added that he deserved nothing short of death 
sentence for having written such and such objectionable things in it. 
The Emperor enquired as to what punishment be inflicted on him. 
They advised him to flog the Qazi with the durra-i-khārdār. The 
Emperor allowed them to do as they pleased. They brooked no delay 
in inflicting the punishment of their desire on the Qazi. They had him 
flogged with such cruelty and severity that he fell dead and attained 
martyrdom.’ 


The modern Sunni scholars try to be more subtle and add an anachro- 
nistic colour to the event. For example Bazmee Ansari in his article on 
Jahangir in the Encyclopaedia of Islam (2nd edition) gives a fantastic turn 
to the Nujāmu's:Samā” legend. He says : 


“The Shri scholar Nūr-Allāh al-Shūstarī, who had been appointed 
kadi of Lahore by Akbar and who had so far practised takiyya, successfully 
concealing his faith from the people, emboldened by the meteoric rise 
to power of Nurdjahan, herself an orthodox Shi'i, began to pronounce 
judgements which created doubts in the minds of the Sunni majority. 
This led to a court conspiracy against the kādi, then in the queen’s 
favour. He was accused of professing the Shi’i faith while boldly acting 
as a Sunni kādi. This revelation resulted in his execution by order of 
the Emperor, who punished him for practising a fraud (Wudjum as-samā” 
15-16). This act of bigotry on the part of a latitudinarian and eclectic 
like Djahāngīr, whose own consort Nurdjahàn was a Shī'i is rather 
surprising but it shows, at the same time, the measure of influence that 
the disgraced theologians and 'ulamá' had again come to exercise in 
state affairs, after their calculated downfall during the reign of 
Akbar 77 
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In giving vent to his own imagination, Bazmee Ansari paid no attention 
to the fact that Qazi Nüru'llah Shustari was martyred in September 
1610 while Jahangir married Mihru‘n-Nisa‘ (later Nür Jahàn), the widow 
of Sher Afzan Khàn in May 1611. We shall be discussing Nir Jahān's 
alleged Shi'i orthodoxy in the second volume. For the time being it is 
sufficient to say that before her marriage to J. ahangir, the question of her 
influence over the Emperor did not arise at all. 


Qazi Nüru'llàh's Works 

Abu'l-Fazl includes Qazi Nūru'llāh Shustari in the list of the scholars 
of Akbar's reign who had mastered the traditional sciences (naglī magāl). 
In fact Qazi Nūru'llāh was expert both in mangūl (the traditional) and : 
me gë (the rational) sciences. In Islamic literary and scientific traditions 
works in ma’giil enjoyed great prestige. The Qazi also wrote on mathem- 
atics, grammar, rhetoric and theories of poetic style. A large number of 
his books, particularly the short treatises, are no longer available but some 
important ones have survived. Many of his works are glosses and commen- 
taries on the text books of higher studies for the Sunni 'ulamā'. As they 
were studied by Shī'īs the Qàzi's commentaries and glosses on them went 
a long way to strengthening the Shi'i intellectual traditions. 


Qur'anic Exegesis 

1 & 2. The Qazi wrote two glosses on the Anwar al-tanzil wa asrār 
al-ta'wil by 'Abdu'llàh bin "Umar al-Bayzāwi (died c. 674/1275). The 
Anwar al-tanzil is itself a condensed and amended edition of al-Kashshaf 
*an hagá'iq al-tanzil by Mahmüd bin "Umar Zamakhshari (d. 538/1144) 
written from the Mu'tazilite point of view. Bayzāwi omitted and sometimes 
amended the Mu’tazilite perspective. Brockelmann lists 83 commen- 
taries written on Bayzāwi's Amvwār al-tanzīl. Bayzāwī's omissions and 
amendations of the Mu'tazilite viewpoint gave Qazi Nūru'llāh an oppor- 
tunity to inject the Shi’i perspective. He, therefore, wrote two glosses 
on the Anwar al-tanzil asserting the Shi'i interpretations of the verses in 
place of the Mu'tazila standpoint making it an entirely original work. 

3. Tafsir Aya tathir. 'T'he treatise is on the exegesis of the tathir-verset?; 

The Qāzi asserts that from the grammatical point of view and taking 
other arguments into consideration, only Muhammad, "Ah, Fatima, 
Hasan and Husayn are included in the list of Ahl al-Bayt (folk of the 
household). Muhammad's wives are not included in this category. The 
treatise refutes all Sunni authorities including Fakhru'd- Din Rázi (d- 
606/1209), the author of the famous Qur'ánic exegesis, the Mafatih al- 
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ghayb. The Qàzi maintained that Muhammad's wives were also “cleansed” 
of all sins. Refuting Razi, the Oāzī asserts that only Muhammad, "AR, 
Fátima, Hasan and Husayn were impeccable. 

4. Kashf al a war fi tafsir aya al-ghàr. The verse relating to the presence of 
Aba Bakr with Muhammad in the cave, mentioned earlier. 

5. The commentary on the following verse: 


“OQ ye who believe! The idolaters only are unclean.”* 


The Shi'i interpretation is that the verse means that the polytheists 
are totally unclean. Nothing touched by them should be eaten or drunk. 
'The Sunnis on the other hand understand the verse to state that they are 
unclean from the religious point of view and food or drinks touched by 
them or prepared by them need not be avoided. Even the puritanical 
Sunnis such as the Mujaddid adhered to this interpretation** but the Qazi 
contended that the Shi'i position was correct in all circumstances and no 
exception could be envisaged. 

6. The exegesis of the following verse: 

“And whomsoever it is Allah’s will to guide, He expandeth his bosom 
unto the Surrender (al-Islam) and whomsoever it is His will to send astray, 
He makest his bosom close and narrow as if he were engaged in sheer ascent. 
Thus Allah layeth ignominy upon those who believe not.”®8? 

7. The exegesis of the following verse in the Joseph chapter: 

“And the king said: Lo! I saw in a dream seven fat kine which seven 
lean were eating, and seven green ears of corn and other (seven) dry. 
O notables Expound for me my vision, if ye can interpret dreams," 

This exegesis is in Persian. 

8. Exegesis on the verse on vision. 

9. Exegesis on the verses relating to *adl (justice) and Divine mono- 
theism. 


Other subjects 

Of his two works on invocations, the- Persian translation of the Dwä 
Sabah (morning invocations) by Imam ’Ali is a very important contribu- 
tion. 

Of his three known works on hadis, the commentary on the famous 
Sunni kadis entitled the Misbah as-Sunna by Mas'üd al Farra‘ al-Baghwi 
(d. 516/1122) is an important work. Its enlarged recension, entitled the 
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Mishkat al-masabih was compiled by Waliu‘d-Din Muhammad bin 
"Abdu'llāh al-Khatib al-Tabrizi in 737[1336. 

The Oāzi wrote two important works on the usi (principles) of figh. 
One of these is a gloss on the Sharh Tahzib al-wusül by Jamalu‘d-Din Hasan 
ibn Yüsuf ibn ’Ali ibn al-Mutahhar al-Hilli (d. 726/1326). The second 
work comprises ta'ligāt (notes) on the Sharh Mukhtasar al-usül by *Azud 
al-Din Abd alsRahmān bin Ahmad al-Tji (d. 756/1355). 

The Qàzi wrote commentaries both on the works of Sunni and Shri 
figh. Of the Sunni works of fiqh, the Qazi chose the famous Hanafi com- 
pendiums of figh entitled al-Hidaya by >Alt bin Abi Bakr bin 'Abdu'l-Jalil 
al-Farghani al-Marghinàni (d. 593/1197) and al- Wigàyau'r-riwàya fi masā- 
*tlil-hidāya by Burhānu'd-Din Mahmūd bin Sadri‘sh Shari'at "Ubaydu- 
"llàh bin Mahmud (ca 680/1281). The latter is a guide to the elucidation 
of the Hidāya. The Qazi also wrote a commentary on the Kitab at Muhalla 
by poet, historian, jurist, philosopher and theologian Abi Muhammad 
"Ali bin Ahmad known as ibn Hazm (d. 456/ 1064). The Qazi drew upon 
ibn Hazm's Mulakkhas ibtāl al-giyās watl-ra^y wa Listihsān wal taqlid eet, 
ta’lil which violently assails the fundamental bases of the Hanafi figh to 
criticise the defects in the four schools of Sunni Jigh, particularly the dis- 
crepancies in the Hanafi figh. 

The Qàzi also wrote commentaries on the Shi'i classics of figh. Of 
these the most important is the Tazhib alsakmām Si sharh Tahzīb al-ahkàm. 
It is a commentary on the Tahzib alsahkām by Abü Ja'far Muhammad bin 
al-Hasan at-Tüsi. A different commentary on the Tahzib al-akkam by 
the Oāzī is entitled the Ghayat al-marām. The Qazi’s commentary on 
Jamálu'd-Din ibn al-Mutahhar al-Hillr's Qawáa'id al-ahkām is also an 
` important work. The Qazi also wrote a commentary on a detailed work 
on Shi figh, the Mukhtalafu sh. Shi'a fi ahkāmi'sh-sharPa by Hilli. About 
half a dozen treatises of the Qazi on the problems such as Friday prayers, 
illegality of intoxicants, kaffara (atonement), silk garments are important 
guide books of Shi'i fiqh. 

Of the Qàzi's works on kalām, al-sawarim al-muhriqa fi dato al-Sawa‘ig 
al-muhriqa, Masa‘ibu‘n-Nawasib, and Ihgàqu'l-haqq have been mentioned in 
previous pages. The Qazi was the author of the glosses on the Dawwānf's 
treatise proving the existence of God, such as the Risāla Ji isbāt al- Wājib. 
Fifteen more works on kalàm and the refutations of Sunni-ism were written 
by the Qàzi. 

The Qàzi was the author of a gloss on the Mutawwal by Taftāzāni and 
glosses on works of Arabic grammar. The Majalisu‘l-mu‘minin by the Qazi 
has already been discussed. He was the author of some biographical 
works, One of these is designed to prove that Sayyid Muhammad Nar 
Bakhsh was a Shf'L A treatise deals with the Sunni scholars of ahadis 
who in the Oāzī's opinion were past masters in fabricating ahādis. The 
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gloss on the Khulasat al-rijal by Hilli makes valuable additions to Hilli’s 
work. l . 

The Qazi did not ignore even the mathematics. He wrote a commen- 
tary on the Tahrir-i Uqlidis by Nasiru'd-Din Tüsi. He was also the author 
of a gloss on al-Mulakkhas ffl haya by Mahmüd bin Muhammad bin 
Umar Chaghmini completed in 618/1221. 


Conclusion 


The Prophet is said to have remarked that Jews were divided into se- 
venty-one sects, the Christians into seventy-two sects and his community 
(Muslims) would be divided into seventy-three sects. Of the latter all but 
one were perdition damned.! 

Early heresiographers such as Abu‘l Hasan "Ali b. Ismā'il al-Ash'ari 
(d. 330/941-42), "Abdu'l-O&hir Baghdadi (d. 429/1037), ibn Hazm (d. 456/ 
1064) and ash-Shahrastani (d. 456/1064) wrote books describing the vary- 
ing beliefs and practices of different Islamic sects which they considered 
as heretical on the basis of the hostile Sunni literature. They over-em- 
phasized the differences between Shi’i sects but could not ignore the mul- 
titude of Sunni sects that emerged despite the government efforts to main- 
tain the facade of unity. 

In fact, during the life time of the Prophet the Arab tribal and clan 
rivalries had not totally vanished. Although Ansars and Mubhājirs were 
made brothers to each other, towards the end of the Prophet's life, the 
Ansárs were alienated with Muhājirs. The Quraysh had very reluctantly 
accepted the prophethood of Muhammad. Before the Prophet’s death 
the number of munāfigs (hypocrites) had become astronomically large. 
On the basis of Divine injunctions from the beginning of his mission to 
his death, the Prophet went on declaring both publicly and privately 
that "Ali was his vizier and successor. He was not influenced by family 
considerations; "Al's chivalry, sacrifices and scholarship had justified 
the Divine selection. The leading members of Quraysh, however, dreamt 
the dreams of seizing the worldly glory that God had bestowed on the 
Prophet and did not miss a single opportunity to assert their importance. 
‘Umar bin Khattáb propounded the thesis that God's Book was more 
than enough for them and prevented the Prophet from dictating his testa- 
ment. Ansars’ bid to forestall "Umar and his supporters in choosing the 
Prophet’s successor failed. The clever manoeuvering by Abū Bakr and 
"Umar cut the ground from under the feet of the Ansārs who were torn 
with tribal jealousies. Abū Bakr, "Umar and "Ubayda bin al Jarráh 
won the Saqifa battle on the ground that imamate was the birth right of 
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the Quraysh. The Hāshimites alone were excluded. The mob in the 
Medina mosque surrendered to what it considered as the fait accompli. 
Nevertheless, the Hashimites and more than a dozen leading compa- 
nions of the Prophet did not give up active opposition. 

The political dominance of the Quraysh weakened "As support. The 
political interests of the community began to override the religious and 
spiritual interests. Mu'āwiya, the founder of the Umayyad dynasty, foun- 
ded the practice of public cursing of 'Ali and Ahl-i Bayt. The state 
' Ulamá' interpreted the Qur‘an and the sunna (traditions of the Prophet, 
supplementing the Qur'an) on the authority of the Prophet's companions 
who enjoyed power and positions in previous governments. They did 
not pay much attention to the Ahl-i Bayt and even the political decrees 
and administrative regulations were incorporated into the body politic 
of Islam. The ruling party and their devotees came to be called AN al 
Sunna wa'l Jamaa (the people of the Sunna and the community) or simply 
the Sunnis. 

A small number of the Prophet's companions drew inspiration from 
' Ali during the Prophet's life time. They were known as his Shi'is. They 
believed that according to the Prophet's teachings the imamate was not a 
political office but a continuation of the prophetic mission although 
Tmāms did not receive Divine revelations. Imàm was the hujja (proof of 
God) and the world could not survive without a hujja, living or in occulta- 
tion. According to them the Qur‘anic verses clearly mentioned the 
wilaya or the imamate of *Ali and its continuity in his direct descendants. 
They were mansūs (Divinely designated), ma'sūm (sinless) and afzalu'n-nàs 
(most superior among the mankind). The authentic facts of the lives of 
'Ali and his eleven successors vindicate the beliefs held by his Shi'is. 
Some devotees of "Al and Imāms were so deeply impressed with his 
charismatic personality that they grossly exaggerated his achievements and 
gave rise to the Ghulat (extremist) movements. Their claims were em- 
barrassing to "Ali and Imāms and they disowned and rejected them but 
the Ghulat ideas could not be completely weeded out. Even the eminent 
Sunni scholars such as Imam Shafi’i in their encomiums on 'Ali wrote: 


This alone is sufficient to prove his resemblance to God. 
That it has been doubted that he himself was God.? 


Orthodox Sunni scholars such as Makhdümu'l Mulk Mulla 'Abdu'lláh 


Sultānpūrī thought that the author of the above verse believed in Aulül 
(incarnation) but the Sunni admirers of 'Ali were not discouraged. No 


2 Supra, p. 209. 
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wonder that the Islamized Jàts of Sind came to believe that 'Ali was an 
incarnation of God. 

"Ali led a life of a quietist throughout the reign of the first three Cali- 
phs. He rejected Abū Sufyan’s offer of military assistance against Abū 
Bakr. He always pressed for his rightful claims of succession but never 
took any military action. The Sunni authorities try to prove that "Ali 
actively co-operated with the Caliphs, but the available Sunni evidences 
do not confirm this theory. They tend to show that "Alt did not hesitate 
to fight against injustice. In their own political interest Abü Bakr and 
"Umar respected 'Ali's advice and judgement but "Usmàn ignored 
them. 

According to the objective Sunni scholars the Prophet’s wife *Ā'isha 
and some leading companions of the Prophet such as Talha and Zubayr 
did not have patience with "Ali, They fought against "Ali on the flimsy 
pretext of delaying action against ’Usman’s assassins. After their defeat 
Mu'àwiya, the son of Abū Sufyān, marched upon 'Ali with full force. A 
large number of the Prophet's companions and pious Muslims were slau- 
ghtered in wars against "Ali, His enemies gave 'Ali no respite. Never- 
theless *Ali did not fail to restore and maintain equity and justice in the 
body politic of his shortlived government. No good government in the 
world can ignore 'Ali's directives and measures. 

After "Ali's assassination, Imam Hasan made a treaty with Mu'āwiya 
in order to restore peace among Muslims but Mu'àwiya violated its terms 
and after Hasan's death made his son Yazid as his own successor. Imam 
Husayn refused to accept Mu'àwiya's decision. The latter adopted threat- 
ening postures towards Imam Husayn but took no violent steps to force 
his decision. After his accession to the Umayyad throne, Yazid made the 
life for Imam Husayn and his friends hellish. The Imam and his seventy- 
two followers, including a small baby, were martyred at Karbala and 
his family members were ruthlessly persecuted. The latter’s determina- 
tion to fight against the evil and their sacrifices, however, reorientated 
Islam and reinvigorated its spiritual values. Both the Sunnis and Shi'is 
were disgusted with the Umayyads. Both the Sunni and Shī'i spiritual 
leaders adopted a quietist attitude but the Umayyads terribly persecu- 
ted both of them. Imāms of the house of Ahl-i Bayt were martyred by be- 
ing administered poison; the Sunni spiritual leaders known as sūfis could 
protect their lives only with great difficulty. In A.D. 705 the sūfi leader 
Hasan Basri was forced to go into hiding. Until the death of the Umay- 
yad governor Hajjaj in 714 his whereabouts could not be known. Neither 
did the Imàms nor the leading sūfīs encourage rebellion against the state. 
The sūfis incorporated some of the spiritual teachings of Imāms into their 
own system. To the Shi’is only Imāms were hujja; the süfis transformed 
both living and imaginary saints into hujja. They were recognized as a 
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medium by which the ‘truth and the proof of Muhammad’s veracity’ 
could be known. Hujwiri says, 

*(God) has made the saints the governors of the universe, they have 
become entirely devoted to His business, and have ceased to follow their 
sensual affections. Through the blessing of their advent the rain falls 
from heaven, and through the purity of their lives the plants spring up 
from the earth, and through their spiritual influence the Muslims gain 
victories over the unbelievers. Among them there are four thousand who 
are concealed and do not know one another and are not aware of the 
excellence of their state, but in all circumstances are hidden from them- 
selves and from mankind. Traditions have come down to this effect, and 
the sayings of the saints proclaim the truth thereof, and I myself God be 
praised—have had ocular experience (Khabar-i *iyān) of this matter. But 
of those who have power to loose and to bind and are the officers of the 
Divine court there are three hundred, called Akhyar, the forty, called 
Abdal, and seven called Abrür, and four called Awtād, and three called 
Nugaba‘ and one called Qutb or Ghaws. All these know one another and 
cannot act save by mutual consent?."" 

The Sunni scholars are relentlessly hostile to the Shri belief of the 
occultation of the twelfth Imam Mahdi but do not frown at the army of 
concealed and known saints, such as akhyār, abdal, abrār, nugqaba and qutb 
or ghaws. Only the modern Wahhabis could question Hujwirl's state- 
ment but for that matter the Prophet's authority is also not acceptable 
to the Wahhābis. i 

The messianic expectations are as deeply rooted in the Sunni belief 
as they are in the Shi'i traditions. Analysing the traditions on Mahdi 
(the guided one) in the Sunni ahádis, the famous Sunni scholar Ibn 
Khaldiin says, 

“Tt has been well known (and generally accepted) by all Muslims in 
every epoch, that at the end of time a man from the family (of the pro- 
phet) will without fail make his appearance, one who will strengthen the 
religion and make justice triumph. The Muslims will follow him, and he 
will gain domination over the Muslim realm. He will be called the 
Mahdi. Following him, the Antichrist will appear, together with all the 
subsequent signs of Hour (the Day of Judgement), as established in (the 
sound traditions of) the Sahih. After (the Mahdi), "Īsa (Jesus) will des- 
cend and kill the Antichrist. Or, Jesus will descend together with the 
Mahdi, and help him kill (the Antichrist), and have him as the leader 
in his prayers.”¢ The Shi'i and Sunni ahadis recount almost identical tra- 


3 Nicholson, The Kashf al-mahjab, pp. 213-14. 
4 Ibn Khaldün, The Mugaddimah, English translation by F. Rosenthal, New York, 
1958, pp. 156-200. 
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ditions from the Prophet about the Mahdi and ascribe the similar super- 
natural role to him. From time to time a number of Sunni adventurers 
in different parts of the world, including India, declared themselves as 
Mahdi. Among the Shi'is the messianic expectations led a number of 
adventurers to deny the death of a particular Imam. Some Imāms were 
also declared as the Mahdi. The Bāgiriyyas propounded the theory that 
the Imdmate ended after Imam Muhammad Bāgir. After Imam Ja’far 
as-Sádiq the devotees of his son Ismā'il founded an independent Isma'ili 
Shi sect. The Wāģgifiyyas believed that Imam as-Sádiq had not died 
but would return as the Mahdi. The Fatahiyyas believed that as-Sādig's 
son *Abdu'llāh al Aftāh was father’s successor. The followers of Muham- 
mad, the fourth son of Imam as-Sadiq founded the Shumaytiyya sect. 
On the basis of the messianic expectations three important sects splintered 
after Misa al-Kazim’s death, three sects emerged after Imām Alī ar- 
Rizā”s death, three sects were formed after Imam "Alī al-Hādf's death 
and five sects came into being after Imam Hasan al-’Askari’s death. 
For some years considerable confusion prevailed about Imam ’Askari’s 
successor Imam Muhammad and his occultation, Gradually all the ephe- 
meral groups vanished and a large number of Shi'is settled down to the 
belief in twelve Imāms. The Sunni traditions also strengthened the Shri 
beliefs. Among the Sunnni narrators are the leading companions of the 
Prophet such as "Umar b. al-Khattāb, 'Abdu'lláàh bin Mas'üd and Jābir 
bin Sāmūra although some narrators used the term amir or khalifa instead 
of Imam in their narrations. Among the Shi'i sources are personalities such 
as 'Abdu'llàh b. Ja’far at-Tayyar, Salman al-Fārsi, Abū al-Haysam b. 
al-Tayhàn and Khuzayma b. Sabit, 'Ammaàr b. Yasir, Abū Zarr, Miqdad 
‘and Abū Ayyüb Ansari. A Shri hadis reads, 

` *O people, the legal power (al-Wilaya) is granted only to 'Ali b. Abi- 
Talib and the trustees from my progeny, the descendants of my brother 
"Ali. He will be the first, and his two sons, al-Hasan and al-Husayn, will 
succeed him consecutively. They will not separate themselves from the 
Qurfán until they return to Allah.” The Shi' traditions categorically 
assert that "Ali and his eleven descendants were designated as Imam. For 
example the following tradition was narrated by ’Abdu‘llah ibn ’Abbas, 
who in Sunni traditions too occupies a distinguished position. 


"I am the master of the Prophets and "Ali the master of my trustees, 
of whom there will be twelve; the first one is 'Ali, and the last is al- 
Qà'im, he who will rise or rise in arms.” 


The inability to identify al-Mahdī with al-Oā'im was responsible for 
the splintering of groups among the Shi’is. The adventurers from the 
Imāms” sons were also tempted to rise in arms against the ’Abbasid 


Conclusion 393 


Caliphs in order to seize the usurped authority of the house of Ali, Their 
claims were readily believed and they obtained the title al-Mahdi. The 
threat to their own lives and the >Abbāsid repressions prevented Imams 
to communicate freely with their devotees and to explain the correct 
implications of the ahadis. There were only two alternatives before the 
Imāms, either to organise an armed uprising against the worldly powers 
and to overthrow them by force, or to patiently lead the spiritual revolu- 
tion in Islam dedicating themselves to prayers and dissemination of know- 
ledge. In the interest of Islam they preferred the second course, for a war 
against beliefs in anthropomorphism with respect to God held both by 
the Ghulat and the Sunnis was more important than the war against the 
*Abbasids. Their quietism re-invigorated the Islamic spiritual values. 
Tt was a revolution in its own right. They preached a middle of the road 
policy between the Sunni theories of the pre-destination and free-will 
which had emerged as a reaction to the growing ruthlessness of the rul- 
ing powers. The intellectual legacy of the Imams was not confined only 
to their own devotees but deeply penetrated into all the Sunni spiritual 
movements. The intellectual contributions of the devotees of Imams 
too was of far-reaching importance. They wrote scholarly works on the 
doctrines preached by the Imams and produced an enormous corpus of 
historical, biographical, philosophical and scientific literature. They also 
wrote works in refutation of the misguided Sunni and Ghulat doctrines. 
The Shri scholars trained under the Imāms fostered the development of 
Kalam (scholastic theology). Some of the works written by them have 
been mentioned in previous pages. 
After the occultation of the twelfth Imam, the Shi' scholars in the succes- 
sive centuries plunged themselves into the arduous task of preserving the 
traditions and teachings of Imams. They tried to weed out the growth of 
Ghulat elements from the existing Shiri literature. The destruction of the 
Shri libraries by the ruling dynasties has deprived the world. of the enor- 
mous Shi'i literature of early centuries. The researches of Kulayni, ibn 
Babuya, Shaykh Mufid, ash-sharif al Murtaza (Alamu'l-Hudā), Abū 
Ja'far Muhammad ibn al Hasan at-Tüsi (Shaykhu‘t-Ta‘ifa), Khwaja 
* Nasiru‘d-Din Tas, ibn Tā'ūs, Hilli, and their disciples went a long way to 
interpreting the Shri doctrines and beliefs. The indelible mark was, 
however, left by Sayyid Sharif ar-Razi who reproduced some 240 ser- 
mons of Imam "Ah in the Nahju‘l-balagha and saved them from further 
destruction. Although several commentaries on the Nahju‘l-balagha were 
written, the declining taste in literary beauty and elegance made some 
scholars question. the authenticity of 'Ali's sermons. Earlier Sunni sages — 
frequently quoted the sayings of ’Ali and his descendants in their works. 
The later saft hagiologists attributed a considerable number of sayings of 
Imáms to eminent sūfis themselves. 
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While the bigoted Sunni governments burnt and destroyed the Shi'i 
libraries, the orthodox Sunni scholars distorted the Shi'i image on the 
basis of legendary and controversial material in early Shi'i works. Shi'is 
were declared heretical mainly because of asserting the importance of 
tabarra (dissociation) from tyrants and usurpers of the rights of Ahl.i Bayt 
in order to inculcate love and friendship in the Prophet's "itra (near re- 
lations). 

The Sunnis considered the entire body of the Prophet's companions as 
just but the Shi'is admired only those companions who remained con- 
sistently steadfast to all the teachings of Allàh and the Prophet as inter- 
preted by the Imàms. The Shi'i beliefs in the sinlessness and infallibility 
of Imāms, the necessity of the presence of God's hujja (proof) in all times 
and the necessity of recognizing the Imam of the age were grossly dis- 
torted. They were accused of denying the finality of the Prophet Muham- 
mad by the later Sunni thinkers, The early Shi'i theories saying that the 
present text of the Our'án was garbled, and some verses and chapters 
were suppressed was rejected by ibn Babuya, Shaykh Mufid and other 
scholars but the Sunni polemical works condemned Shi’is lock, stock 
and barrel. Some Sunnis exhibit reservations in condemning the first 
eleven Imāms but do not hesitate to minimise their spiritual and scholarly 
services to Islam and the mankind. No inhibitions are shown. by them 
in condemning the twelfth Imam, his occultation and his political role 
as the Qà'im (one who will rise in arms). Although some Sunnis did 
not agree with ibn Taymiyya’s hostility to Ahl-i Bayt, his polemical works 
refuting 'Allàma Hills works were heavily drawn upon by the later 
Sunni scholars. In India Makhdümu'l-Mulk Mulla "Abdu'llàh Sultānpūri 
was first to produce Sunni polemical literature in. Arabic. He was follow- 
ed by the Mujaddid, Shah Waliu'llàh, Shah "Abdu'l-'Aziz, Sana‘u‘llah 
Panipati and Muhammad Qasim Nànawtawt. They were stimulated to 
write polemical works in order to stem the tide of the popularity of 
Shi'ism. Their modern successors are Mawlānā Muhammad Manzür 
Nu'māni, Mawlana Sayyid Abu) Hasan "AN Nadwi, Mawlànà Sa’id 
Ahmad Akbarābādi and the 'ulamā' from Deoband, Azamgarh and 
Nadwa (Lucknow). Although the modern Iranian revolution is a threat 
only to the zionists, western colonialists and their Arab supporters, the 
above section of the Sunni ’Ulama‘ has become fiercely opposed to Shi’- 
ism itself. In order to destroy the sectarian unity invoked by the Iranian 
revolution, not only do they support the reactionary Arab kingdoms and 
emirates, but they also are sympathetic to Western imperialism. They 


3  Shàh Waltu'llih, Wasiyat-nāma, Lucknow, 1894, pp. 5-6, Tafhimdt-i Ilāhiyya, Hydera- 
bad Sind, 1970, II, pp. 244, 256; Abu‘l Hasan "AH Nadwi, Do Mutazad taswiren, 
Lucknow, 1984, pp. 71-73. 
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have made the Shi'i beliefs particularly in Imāmate and the occultation of 
the twelfth Imam targets of their attarck. Although the theories of Imamate 
do not belong to the Sunni articles of faith and Sunni scholars of kalam 
have discussed in thousands of standard works and the polemical litera- 
ture is also enormous, the Indian enemies of the Sunni-Shi'i amity have 
plunged themselves into attacking the Shi'i beliefs ruthlessly. To meet 
the above objective Mawlana Muhammad Manzūr Nu'māni and Maw- 
lana Sayyid Abu) Hasan "Ah Nadwi have published two books in Urdu. 
They tend to emphasize that Sunnis could easily tolerate non-Muslim 
beliefs but the Sunni toleration to Shri beliefs would destory Sunni-ism 
which they identify with Islam. 

Mawlānā Muhammad Manzür Nu’mani invites us to believe that the 
Sunni ’ulama‘ were and still are ignorant of Shri beliefs. He says, “I for 
one, in the course of my academic career, and later as a teacher, did not 
know about Shiaism more than what a common man knew. In fact, 
I knew next to nothing about it. A time, however, came when I hap- 
pened to study books of some Sunni scholars on the subject who had 
studied the Shiite religion. I may mention, in particular, the book of 
Maulana Qazi Ehtishamuddin of Moradabad, which was the first T had 
read on the subject. I had, also, read some books of Maulana Abdul 
Shakoor of Lucknow on the subject. L, then, began to feel that I had 
acquired enough knowledge about the Shia religion and knew fully 
about it. However, when I learnt of the relentless propaganda being done 
for the Iranian Revolution and the way it was perverting the minds of 
the people, T considered it a religious duty to write about it, and for that 
purpose, I thought it necessary to acquire an adequate knowledge of the 
Shiite religion through a study of its basic and standard books and the 
writing of Khomeini himself. Lam over eighty years of age and ailments 
and handicaps peculiar to it had started setting in for some time. I am, 
also, a victim of high blood pressure and a serious and sustained literary 
effort is not easy for me. Inspite of all this, I read thousands of pages of . 
such books during a period of one year.” Fhe Mawlānā is a member of 
the standing Committee of the Rabta-i "Alam-i Islami (Muslim World 
League) and a member of a large number of orthodox Sunni institutions. 
Mawlānā Nu'máni's confessions suggest that the authors of the plethora 
of Sunni polemical literature in the seventeenth and eighteenth century 
India such as the Mujaddid and Shah Walīwllāh had not read the basic 
Shi'i hadis work, the Usūl min al-Kāfi. In twelve months the old and sick- 
ly Mawlana acquired miraculous perception of Shi'ism. In fact he could 


6 Nomānī, Mohammad Manzoor, Khomeini Iranian revolution and the Shiite faith, 
Lucknow 1985, English translation of the Urdu original, Irānē ingilāb, Imam Khomeinī 
and Shi'ism, Lucknow, 1874, p. 13. 
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do no more than turn the pages of Faslu‘l-Khitab Si asbat tahrif kitāb Rabbu'l- 
Arbah by Nüri Tabarsi (d. 1320/1902), Kashfu‘l-asrér and al-Hukümat al- 
Hāhiyya by Imam Khomeini. He also seems to have read passages from 
the Usūl min al-Kafi frequently quoted in the Sunni polemical works. 
The polemical works of Mawlānā 'Abdu'sh Shakir in Urdu were his 
principal source.? 

A foreword to the work was contributed by Mawlānā Sayyid Abu'l 
Hasan 'Ali Nadwi. He awards the following certificate to Mawlānā 
Nu’mani. “He (Mawlānā Nw'māni) made a thorough study of the his- 
tory of Shiaism, the authoritative sources of which had for long remained 
hidden from the Sunni scholars due to the doctrines of Taqiyya? and con- 
cealment, and had only lately come to the public view. ....With great 
patience and forbearance he studied these works and collected material 
for his book, analysed it in an objective manner and wrote the present 


volume. ....Very few books contain so much material on the subject 
of Imamate and the tampering with and transposition of words in the 
Quran. ....In this way, this book has become a most comprehensive, 


thought-provoking and informative volume. Any person gifted with a 
sense of justice can find herein the reality of Shiaism, the dangerous con- 
sequences of the theories of Imamate and alteration (in the Quran) and 
the degree of unreliability and distrust it all can produce with regard to 
Islam and the earliest Muslims among the followers of Islam themselves 
whose study is not deep enough, and the non-Muslims.”9 

Later on Mawlānā Abu'l Hasan transformed his foreward into an Urdu 
book of ninety-six pages. It is entitled Din Islam awr awwalin Musalmānon 
ki do mutazād taswiren (Two contradictory pictures of Islam and early 
Muslims). Its Arabic, English and Persian translations are under print. 
Although the old and sickly Mawlānā Nu'māni accuses Mujaddid and 
Shah Waltu'llāh!! of ignorance to the basic source material of Shi’ism 
and claims to have read most of them, possibly neither his books nor that 
of Mawlana Abu‘l-Hasan’s tract can in any way be compared to the 
Tuhfa-i-Isnà ' Ashariyya by Shah "Abdul "Aziz. Since the summary of the 
Tuhfa and its Shi't rejoinders and Sunni and Shi'i counter refutations 


Ibid., p. 14. 

Translated as fraud, subterfuge and deception by the English translator, Ibid., p. 13. 
Ibid, p. 9. 

Lucknow, 1984. 

Ibid., p. 15. 

As Nadwi says, Nu'mānī's journal al-Furgán published special numbers on the 
Mujaddid Alf-i Sani and Shah Waliu'llah glorifying their contributions to Islam, Does he 
mean to say that all its contributors who at different places attacked Shi’ism were igno- 
rant of the basic Shi'i works. The remarks suggest that in India Shī'ism had been and 
is attacked by ignorant Sunnis, 
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have already been published by the author in his book Shah Abd al~ Aziz, 
puritanism, sectarian polemics and Jihad, the refutation of the observations 
of Mawlana Nu'máni and Mawlānā Abu'l Hasan can be read in it. Some 
Shi rejoinders have also been referred to in the second. volume of the 
present work. The nineteenth century Sunni polemical works have also 
been discussed in the second volume. Here it may be mentioned in pas- 
sing that both Mawlānās are wrong in claiming that the authoritative 
Shīt sources had for long remained hidden from the Sunni scholars due 
to the doctrines of Tagiyya and concealment. Mawlānā Nu’mani con- 
tradicts himself by saying, "Somehow, a few Ulema of the Ahle Sunnat 
managed to obtain these books through extra-ordinary efforts. Among 
them was Shah Abdu'l Aziz, son of Shah Waliu‘llah, and author of 
Tuhfa-e-Isnā Ashariyya®.”’ Perhaps the two Mawlānās are not aware of the 
fact that in the second half of the nineteenth century and in early twen- 
tieth century a large number of standard Shi'i works were published in 
Lucknow, Ludhiana, Lahore and Bombay. All Shi'i works are available 
in the libraries of Europe, America and Canada, let alone the Índian 
public libraries. Had the Sunnis wished, they could have acquired them 


without any difficulty. 
In India basic Shf'i works were transcribed and made available in the 


sixteenth and seventeenth centuries in the Deccan. Some of these were 
translated into Persian and original works were compiled on all aspects of 


12 See the refutation of topics mentioned by the Mawlānās in the present author's 

Shah * Abd al-^ Aziz: 

(a) The refutation of the fourth chapter of the Tukfa-i Isnd > Ashariyya comprising at- 
tacks on the Shi'i beliefs in the Qur'án was made by Hakim Mirzá Muhammad 
Kāmilin the Nuzha-i Isnd " Ashariyya, vol. IV. The Hakim says that the traditions 
about the interpolation in the Qur‘an are also found in the Sahihs by Bukhari and 
Muslim. Shah * Abd al-Aziz, pp. 382-83. 

(b) Refutation of the fifth chapter on Iláhiyat (belief in Divinity) in the Tuhfa-i Isna 
> Ashariyya was also written by the Hakim but Mawlānā Dildār *Alī's Sawārim-i 
Hāhiyāt has been summarised by the present author (pp. 388-392). 

(c) Refutation of the sixth chapter on the Nubūwwa in the Tuhfa was made by Maw- 
lana Dildār 'Ali in the Husamu'l-Islam (Shah * Abd al? Aziz, PP- 392-397). 

(d) Refutation of the seventh chapter on the Imam in the Tuhfa was written by many 
authors. The Jauwākir-i > Abgariņya ft radd-i Tuhfa-i Isnā* Ashariyya by Mufti Muham- 
mad 'Abbās and the Burhdn-i Sa'ādat by ’Allama Mufti Muhammad Quli have 
been summarised by the present author (pp. 396-410). 

(e) Shi'ischolars have written several books contradicting the Sunni account of the 
marriage of 'Ali's daughter Umm-Kulsūm with Umar. The Nuzha-i Isnā * Ash- 
ariyya refers to Hafiz *Abdu‘l-Barr and ibn Hajar's remarks in his refutation 
(Shah *Abd al’ Aziz, pp. 384-85). 

(f) Rejoinders to the defence of Shī'ī maid’in (libels or indictments) against the first 
three successors of the Prophet and 'Aüsha in the Tuhfa were also written by 
several Shi'i scholars. The present author has summarized the Tashyidu‘l-matd’in 
by Mufti Sayyid Muhammad Quli (Shah Abd al * Azīz, PP- 414-450). 
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Shi'ism under the Qutb Shahis. In northern India besides polemical 
works, Oāzi Nüru'llah Shustari wrote books on the Qur/ànic exegesis, 
hadis, figh and philosophy. In his Qur“anic exegesis he seems to have hea- 
vily drawn upon both the Sunni and Shri exegetes. Of the early Shi'i 
scholars, the Qàzi's exegesis reflect the awareness to the works of 'Ali ibn 
Ibrahim al-Qummi and Muhammad al "Ayyāshi. Of the later works 
al-Tibiyan by Shaykhu‘t-Ta‘ifa Abū Ja'far Muhammad at-Tüsi and the 
Majmau'‘l-bayan by al Fazl bin al-Hasan Tabarsi were thoroughly studied 
by the Oāzī. Only the bigoted Sunni *Ulama‘ believe into Shi in- 
difference to Qur‘anic sciences. Among the modern scholars Murtaza 
Mutahhari, 'Allàma Muhammad Husayn Tabātabā'ī and "Allama Khüri 
have published Our*ānic exegesis in several volumes. Al-Mizan by Allama 
Tabataba‘i has also been published in English. In his sermons Imam 
Khomeini frequently presents exegesis to the different chapters of the 
Qur'an. The éxegesis of some chapters by Imam Khomeini has already 
been published. Indian Shi'i "ulamá' also wrote the Qur‘anic exegesis. 
The Urdu Tafsir al-Qur‘an by Mawlānā Zafar Hasan Amrohawi, pub: 
lished in five volumes at Karachi is a monumental work. Itanswers anum- 
ber of problems which apparently militate against modern science. The 
tafsir in Urdu by Mawlana "AR Nagi of Lucknow is likely to be published 
in several volumes. Four volumes have already seen the light of the day. 
From the time the third Caliph "Usmàn published the Qur‘an, no Shri 
has superseded the same. Undoubtedly the Sunnis encourage the mem- 
orization of Qur‘n for its recitation in Ramazan after night prayers 
called tarāwih and made imperative by the second Caliph "Umar. Never- 
theless from the first century Islam to the present day the number of the 
Shi'i scholars who memorized the Qur‘an and delivered sermons on 
the Qur“anic exegesis was by no means insignificant. Sunni puritanists 
such as the Mujaddid, however, were deeply concerned with the impair- 
ment of orthodoxy caused by the popularity of Qur‘anic exegesis based 
on the Mu'tazili, philosophers and Shi'i points of view. The Shi'i exe- 
getes drew heavily upon the teaching of the Imāms and highlighted the 
reference to imamate in the Qur‘anic verses which the Sunni exegetes 
glossed over or suppressed. Shah Waltu'llàh and his successors encouraged 
the study of the Persian and Urdu translation of the Qur'àn and not the 
exegesis. 

It was not the iagiyya and scarcity of Shi' books that kept the Sunnis 
ignorant of Shi'i works but they did not study them mainly because of the 
fact that a comparative study and research of tafsīr, hadis, figh and his- 
tory might have broadened the Sunni outlook and toppled the basis of 
fantastic stories that they retailed. After all, if Mawlānā Nu'màni could 
obtain Shi'ī books from a Sunni centre at Lucknow why not others? 
Mawlānā Nadwi wants his readers to believe that the Isnà "Ashari Shi'i 
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libraries were devoid of “such monuments of the service to the Ouran,” 
as were found in the general Islamic libraries. Perhaps the Mawlànà 
did not visit the libraries of the seminaries at Qum or Mashhad or 
visited them casually. No Sunni library except the Azhar University 
Library of Cairo can beat them in their number of books on Qur'ánic 
sciences. In no case the stock of Sa'üdi libraries and his own Nadwa 
and Deoband libraries on the Ģurtānic sciences can compete with the 
stacks of the libraries at Qum and Mashhad on the above subjects. One 
might question Mawlana Nadwi about Shi'i book-shops in Iran and their 
publications. Was there no book trade in medieval Iran or is there no 
book trade in modern Iran? Why did not the Mawlana who is the 
director of a very prosperous Sunni academy of Lucknow acquire critical 
editions of Usūl al-Kafi and other basic Shī'ī books for the benefit of 
Sunni scholars? Perhaps they would have made Mawlana Nu’mani’s 
studies in his old age much easier and he would have blessed him at least 
as much as he blessed Mawlana 'Abdu'sh-Shakür's descendant Mawlana 
-Abdu'l-’Alim Farūgi. 

In the sixteenth and seventeenth centuries, the Shi’is who settled in 
India made strenuous efforts to promote better understanding among the 
two sects. They succeeded in promoting the love for Ahl-i Bayt among 
the Sunnis but the growing number of the Tafziliyyas or the Sunnis who 
considered "Ali as superior to the first three caliphs alarmed the Sunni 
puritanists such as Mujaddid Alf-i Sani who banned even the social rela- 
tions with the Shi’is. The political and economic interests of the Mughal 
government, however, frustrated his efforts. His successors too could not 
evoke popular Sunni enthusiasm, even under Awrangzib who banned 
the study of Mujaddid’s letters. 

Not only did the Shi'i intellectuals make significant contributions to 
the strengthening of the Shī'i states of Deccan but also made themselves 
indispensable to the Mughal empire from the reign of Akbar to the end of 
the Mughal rule. In the sixteenth century northern India they laid the 
foundation of philosophical and scientific researches and their impact on 
the Sunni intellectuals was of far reaching importance. The martyrdom 
of Qazi Nüru'llàh Shustari was a serious set back to the Shi'is but their 
intellectual superiority and military talents could not be ignored. Their 
influence far exceeded their number and led to the steady growth of 
Shī'ism in India. These topics have been discussed at greater length in 
the second volume of the present book. 


13 Dini Islam awr awwalin Musalmánon ki do mutazad taswiren, Lucknow, 1984, pp. 69-71. 
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